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Caveat Aspirans ! 


“Tf your spiritual insights (kashf} contradict Qur’4n or Sunnah 
hold on to the Qur’an and Sunnah and leave the kashf aside. 
Say to your self: 


Allah, The Exalted, 
vouchsafed to you the infallibility of the Qur’an and the Sunnah. 
Kashf is not so warranted, 
neither inspiration {ilhdm) nor vision {mushahadah)}.” 


Shaykh ‘Ali Aba-l-Hasan ash-Shadhdhuli 


“Oh seeker, if you would journey to Allah, know: 
in order to arrive 
{wusil} 
you must totally and voluntarily renounce your self 


{an-nafs}. 
The first step towards that complete renunciation is: 
Submission {’is/am} to the Revealed Law {ash-shari‘ah}..- 
Unless this step is taken there is neither departure nor arrival.” 


Shaykh Nar ad-Din al-Gharib 


Shaykh Ibrahim al-Batawi with Shaykh ‘Abdu-l-Halim Mahmiid 
at the maqam of Shaykh °Abi-l-Hasan ash-Shadhdhuli in Humaythira 


PN! 
Translator’s Introduction 


Shaykh °Abdu-l-Halim Mahmiid 3&, the late Shaykh of al-Azhar (1973-78), wrote in his introduction to 
The School of the Sha@dhdhuliyyah: “This book! I was forced to write it!!” For us it has been the same. 


I was in my late forties and living in Alexandria near the masjid of Shaykh °Abu-I-Abbas al-Mursi 3%, a 
murid of the Shadhdhuli shaykh, Dr Ibrahim al-Batawi 38, and a former murid of my first shaykh Sidi 
Abdu-r-Rahman ash-Sharif 38 of al-Khalil in occupied Palestine, who had also been a Shadhdhuli and 
had passed. One day I understood I didn’t really know, even though I had a silsilah, what my own roots 
were or who I came from. Shaykh Ibrahim told me that Dr. “Abdu-l-Halim Mahmud 3% had written a 
book called Madrassah ash-Shadhdhuliyah about Shaykh °>Abu-l-Hasan ash-Shadhdhuli 3% and his 
kbalifah, Shaykh °Abu-l-Abbis al-Mursi g&. He gave me a copy and I began reading to learn about my 
origins, thinking also to translate it for the benefit of others who, like myself, were ignorant. Around this 
same time I was blessed by meeting Dr. Ma’adawi az-Zirr 3, a long time student of Shaykh °Abdu-l- 
Halim 38, and much influenced by him. He was at that time retired from a long and active career in 
public works and government, and had enough spare time to spend a couple of hours with me each day 
in translating and “talking” about the book and its contents. Translation works best done by two people, 
each strong in the mother tongue of one of the languages and knowing its idioms and specifics. 
Otherwise you may end up with crazy literal translations; for example ‘traffic jam’ in English could be 
translated as ‘confiture de trafic’ in French, only a traffic jam is not jelly. At the same time I met a group 
of people in Cairo around Shaykh ‘Ali Kaumi 3%, who at least once a year used to visit Humaythira in 
the Desert of ‘Aydhab where Shaykh °Abu-l-Hasan 38, was buried. 


I wound up travelling with them a number of times to Humaythira, and during these journeys I learned 
much more about Shaykh °Abu-l-Hasan 3&, especially in the house of the late great waliyyah Hajjah 
Zakiyyah &, where, sitting on what had been her bed, the talk would naturally turn to *Abu-I-Hasan 33. 
I learned that °Abu-l-Hasan 3%, his khalifah °Abu-l-Abbas 3% and his first khalifah Yakit al-Arsh 
never wrote any books, saying their students were their books. Rather, they had left behind a lot of 
°Ahzab, °Adhkar and Adwa’. So while we continued to slowly translate the book of Shaykh °Abdu-l- 
Halim 3, I also began to collect the *Ahzab and °Adhkar of Shaykh °Abu-l-Hasan 3% and his school. 
These were published in 1995 under the title Orisons of the Shadhdhuli. Also in the course of my trips to 
Humaytbira, and talking with the people who used to congregate around the masjid of *Abu-l-Abbas 3 
in Alexandria, I learned that the students of the shuyukh had written down bits and pieces from their 
talks and teachings, and I began col-lecting them as well. At the same time as I was working on the 
translation of Madrassah ash-Shadhdhuliyyah I was able to gather a wealth of details referencing both 
their teachings and the methods of teaching. 


Working on the translation meant I had to travel to Cairo frequently and in the course of one of those 
visits, my shaykh took me to meet the Shaykhu-l-Mashaykh of the Turiiq as-Stifiyyah in Egypt, Dr. Abu 
Wafa’ at-Taftazani 3%, who was also serving at that time as vice-rector of Cairo University. I found in 
talking with him that he had written his doctoral dissertation on the one early Shadhdhuli, the fourth 
khalifah, Shaykh Ibn ‘Ata? Illah as-Sakandari 38, Who, unlike the others, did write books (see Chap. 3 
for a list of his writings), and that Ibn ‘Ata? lah 38 had faithfully distilled in his writings much of the 
gist of the teachings of Shaykh °Abu-l-Hasan and his school. including, importantly, some of his 
teachers such as °Abii Madayn al-Ghawth 3% and Shaykh “Ibn al-Mashish 33. 


When I spoke with him about what I was doing he generously allowed me to translate his disertation 
which forms the fourth part of the present volume. Later, when I returned to Atlantis in the mid-90’s, 
one of my students, Dr. Ibrahim al-Hakim ash-Shaghouri, was inspired to add to this material by 
collecting as much as he could of the oral teachings of Shaykh Yaqiit al-‘Arsh 3%, the first khalifah of 
°Abu-I-Abbis 3%, and some of his students which in turn now forms the third part of this book. 


Looking through Origins you may think of it as a kind of grab bag or maybe, ’inshallah, a treasure chest. 


Bear in mind, like Shaykh ‘Abdu-l-Halim 3%, I was, in many ways, forced to write it. Many times I 
stopped to work on other things and, additionally, it was worked on by many other people over the past 18 
years and. as such, it necessarily has some rough edges and bumpy parts and, indeed, over this time we 
have come out with at least four editions in differing forms which have now come together in this final 
fifth edition. 

I am not a member of western academia nor, indeed, am I an Salim, but I am, ’inshallah, a sincere 
student of the Shaykh 3%, and his school and I am and have been since 1986, by the appointment of my 
shaykh, Dr, Ibrahim al-Batawi 38 a full-time teaching shaykh in this Shadhdhuli School. With that 
dimension of teaching in mind I have gathered with the help of many people as much material as I could 
concerning Shaykh °Abu-l-Hasan 3%, his school and his teachings and the Origins of the 
Shadhdhuliyyah — and Allah 3& knows best. 


FAM eT 
Shaykh ‘Abdullah Nooruddeen Durkee, °Abti Dhikri al-Husayni 


Servant of the poor, the orphans, the widows, the imprisoned, the ignorant and the broken hearted who, 
himself, is poor before his Lord and, ’inshallah, the dust beneath the feet of the Prophet ge and a lover of 
his blessed family 2. 


Green Mountain, Virginia, United States of Atlantis, Ramadan 15, 1434 / August 3, 2012 
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Dr. ‘Abdul Halim Mahmid(1910-1978) served as Shaykhu-l-Azhar from 1973 until his death. He was known for 
his modernizing approach to teaching at al Azhar, preaching moderation and embracing the study of modern science 
as a religious duty. He is also remembered for reviving Sufism through his prolific writings and lectures on the 
subject, and for his unique ability to integrate the exoteric and esoteric dimensions of ‘Islam. From his venerated 
post at the Azhar, he was ale to re-open the gates of traditional Sific ‘Islam to a public enamored of progress and the 
“West”. 


Dr Abu Wafa‘ al Gunaymi al-Taftazani (1930-1994), vice-rector of Cairo University, was the Shaykhu-!-Mashaykh 
of the Sufi Turuq in Egypt in the 80’s and the 90’s. A philosopher and scholar, he argued convincingly in favor of 
the Sufic approach to reality compared to the rationalistic bias of many Western (and Eastern) scholars. Where 
others found division and conflict, he is known for reconciling Sufism with philosophy, and his thought came to be 
called at-Tasawwuf al-’[Islami. This current essay was his doctoral thesis, in which the above ideas are readily 


apparent. 

—_—_ ¢—___ 
Historical perspective: 
As is clear from the introduction of Dr. Abdul Halim Mahmid, this book has come into being through many fits and 
starts, trials and resistances. But it was clear that the Shuyukh included here wanted it to happen. They evidenced 
this through vision, financial assistance, and continual insistence on its progress. The bulk of this volume was 
written in the mid-twentieth century and translated and transliterated in the 1980s by Dr. Ma’adawi Az-Zirr and Sh. 
Abdullah Nooruddeen Durkee in Cairo. It was copied many times in rough form until 2010 when the final proofing 
and corrections were undertaken, with the inclusion for the first time of the section of Sh. Ibn ‘Ata’lllah and the 
small section on Sh. Yakiit al Arsh. Thanks are due to many people who helped along the way, including Firas 
Hakim, Dr. Ibrahim Hakim, Ruquyyah Hasan, and Karen Haider. The final collection and editing was done by 
Hajjah Noura Durkee working with the original formatting and arrangement of Sh. A Nooruddeen Durkee, to whom 
this book owes its existence, may Allah bless his health and sanctify his secret. 
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@ A Brief Note on theTransliteration of Arabic @ 
We have employed the standard MESA system modified as in Hart’s Rules so that 
any Arabic letter ending in an ‘h’ sound {th, dh, kh, sh, dh, gh) has been clearly 
distinguished as ‘h’ to avoid confusion between it and a follow-on ‘h’. In the case 
of al-huriifu-sh-shamstyyah the ‘I’ in the article ‘al’: ts absorbed as in ‘ash-shams' . 

Assimilation (idgham) is indicated by a ‘ii’ as in mafy-yasha’ and echoing (gal- 
qgalah } by using the unaccented mute ‘4’ as in ‘Ibdrahim’. Transliteration at best is 
only an approximate aid to correct Arabic pronunciation. In the absence of a teacher 
a careful listening to the tapes of the Qur an should further assist the reader 
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al-huriifu-l-qamariyyah 
a,b,j,h,kh,, gh.f,q.k,m, h, w.y 
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one 
A view to the East in the Seventh Century after the Flight 
Showing the regions and principal settlements in the lands surrounding the Middle Earth Sea, 
including the Islamic Heartlands, the Saharan reaches e some lands of the ‘Ajam 
{ with esvecial reference to the Holu Places & centres of significance in the Gfe of our ShaykE } 
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SHAYKH ’ABU-L-HASAN ASH-SHADHDHULI 
VOLUME TWO, BOOK ONE 


ORIGINS 


Masjid & Tomb of Ali Aba-l-Hasan ash-Shadhdhult 
at the Well of Humaythirah in the desert of Aydhab 
{ circa 1375 Hijri } 
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n the Name of Allah, The Mercy Full, The Mercy Bestowing. Praise be to Allah, Lord of all the 
worlds and Benedictions and Peace be on the best of Messengers and the Seal of the Prophets, our 
liege-lord Muhammad, sent by Allah as a mercy to all the worlds, and on his family and all of his 
companions and their followers and the sincere friends of Allah until the end of time. 


INTRODUCTION 


This book! I was forced to write this book and compelled to compose it. I had no free choice to determine the 
timing of its writing nor could I choose to delay its composition. I shall relate, *insha’llah, the story of its 
composition no matter what people will say. I do not mind if they laugh at it and it does not matter if they 
believe it or not. 


Iam relating here what happened to me personally. I shall tell the story as it happened; no more and no less. No 
doubt similar happenings occur every day, stranger things can happen, yet those who disbelieve, those who 
doubt, those who ridicule will continue to pursue their disbelief, doubt and ridicule. 


Let us forget about them and relate the story as it happened. 


More than fifteen years ago I was visiting a friend. We talked about many subjects and finally our conversation 
reached the subject of Shaykh ‘Ali >Aba-I-Hasan ash-Shadhdhuli. At that time I knew very little about that great 
Qutb. Truly I had heard his name everywhere but circumstances did not help me to get in touch with him. T 
asked my friend if he had any references that could give me a concise and accurate picture of the Shaykh in 
order to dispel my ignorance. He gave me the book by Professor as-Sandibi about ‘Abi-1-Abbas al-Mursi, 
which included some pages about ‘Ali ?Abii-I-Hasan ash-Shadhdhuli. My friend had no other references. 
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As I went on reading what as-Sandibi had written, I found myself with a very strong urge to know more about 
Shaykh ‘Ali >Aba-I-Hasan ash-Shadhdhuli and I felt the urge to write about him if Allah would allow. I 
continued searching for references here and there and I found in the premises of Dar al-‘Ashirah al- 
Muhammadiyah a manuscript of al-Mafakhir al-Aliyyah by Ibn ‘Iyyad beautifully written on fine paper in the 
handwriting of Shaykh al-‘Arrisi. The Shaykh had corrected his own handwriting and had inserted what he had 
forgotten and corrected that which he had mistakenly copied. The head of Dar al-‘Ashirah al-Muhammadiyyah 
presented me with this beautiful manuscript. 


I also found that rare book by Ibn as-Sabbagh, may Allah be content with him, known as “The Pearl of Secrets 
and the Gem of the Devoted Ones” {Durrat al-Asrar wa Tuhfat al-Abrar}, which is one of the most valuable 
reférences about Shaykh Abi-I-Hasan ash-Shadhdhuli. The author got his information about Shaykh Abi-l- 
Hasan from those who had lived closely with the Shaykh and also from friends of his friends, as he recorded in 
the beginning of his book: 


“Among the whole number of the gifts of Allah to me and to those who have preceded me was searching out 
whatever traces may exist of Sayyidina as-Shaykh, the Friend of Allah {wali Allah}, Trustworthy {siddiq}, 
Gnostic {Grif bi-Llah}, Possessor of True Knowledge {muhagqiq}, The Succour of his Time {al-ghawth}, the 
Pole {al-qutb}, Sharif of the family of the Youth of the Garden of Paradise {shabab al-jannah} Sayyidina al- 
Hasan and Sayyidina al-Husayn, the mercy of Allah be eternally upon them, ‘Ali known as ash-Shadhdbuli, and 
a recording of whatever da‘wah and *adhkar wa °ahzab were ascribed to him. I was wont to make a search for 
them, to earnestly seek to gather them together, and to expend my zeal in approaching whoever was acquainted 
with them. 


“Some of them I received by direct communication in Tanis from Abi-I-Aza‘im Madi bin Sultan, pupil and 
servaut of Shaykh ‘Ali Abi-I-Hasan. Some of them I secured in the eastern lands from Abu ‘Abd Allah 
Muhammad, called Sharaf ad-Din, son of Sayyidina Yaqiit al-Habashi known as Yaqit-al-‘Arsh. Some of them I 
secured from other students of the Path of our Shaykh and from students of his students among the people of the 
East and the West, until there was in my possession material the hearing of which is a source of delight and the 
compilation of which became an object of great value.” . 


The head of Dar al-‘Ashirah al-Muhammadiyah also presented me with a copy of this book. ~ 


I went on compiling my references. Among these references was Lata’if al-Minan fi Mandqib al-Shaykh "Abi 
“Abbas wa Shaykihi *Ab?l Hasan, which is the biography of Shaykh ?Abi-1-‘Abbas and his Shaykh, Abi-l-Hasan 
ash-Shadhdbuli. That book was written by Ibn ‘Atallah as-Sakandari who was a miurid of Shaykh ?Abi-I- 
‘Abbas who in turn was the mirid and spiritual heir {al-warith} of Shaykh ?Abu-I-Hasan ash-Shadhdbuli. At 
that time I had the Egyptian edition of the book. 


I continued reading and studying about Shaykh °Abi-I-Hasan and I even wrote an article titled Shaykh *Aba-l- 
Hasan ash-Shadhdhuli and the battle of Mansurah for the magazine of al-Azhar. But then I once a again became 
busy with other things. I closed the pages of Shaykh ?Abi-l-Hasan. Days and years passed and the pages of 
> Abu-I-Hasan remained closed. 


In 1952 I was invited for one month to Zaytinah University in Tunis as a lecturing professor. There my 
memories of ?Abii-l-Hasan were revived. Tasted his fragrance in that place. I ascended the mountain where he 
used to worship and also entered the cave in which he used to seclude himself for prayers and contemplation. It 
is a cave which can accommodate a number of people in its mouth but as one proceeds within it, it narrows until 
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it can only accommodate a few people and finally it reaches a place where it only accommodates a single 
person. I went to this part of the cave, as >Abi-I-Hasan was used to, and sat worshipping humbly as he did. It 
was in this cave that he spent many long hours both by day and by night, by himself, invoking Allah in a 
sechision filled with deep spiritual longing {shawq}, love {mahabbah} and a heart of certainty {galb al-yaqin}. 


In the cave I found myself ensouled with tranquillity of self {twma*ninatu-n-nafs}, serenity {sa@kinah} and clarity 
of thought in a rare and wonderful manner. 


I went several times to the cave on the top of the mountain and at each visit the desire to write a book about 
>Abii-l-Hasan crossed my mind but still the pages remained closed. My references, however, increased. In Tunis 
I obtained a Tunisian edition of Lataif al-Minan and the Shaykh of the masjid at the top of the mountain gave 
me a copy of ?Abi-l-Hasan’s ?Ahzab {Orisons and Litanies} printed in Tinis. I also found myself regularly 
present at the Hadrah of the Shadhdhuliyyah in precisely the same place where it had been established by >Abi- 
1-Hasan, may Allah be content with him. 


During this same period Professor ‘Ali Salim ‘Ammar published a lengthy study in two volumes about Shaykh 
?Abi-I-Hasan. These volumes strengthened and augmented my references — yet still did the pages remain 
closed. 


Then a number of concerted occurrences and varying circumstances caused me to take the Shadhdhuli Way 
{akhdahtu-t-tariqga-sh-Shadhdhuliyyah} and to mingle in the atmosphere of the muridin. I continued to recite 
the ?awrad and the °adhkar of the Shadhdhuli. Things continued on in this way until March of the year 1964. 


At that time I was visiting professor {‘ustadhan z@iran} at the Islamic University in Tarablus {Tripoli} and, 
having completed my lectures in al-Bayda, Banghazi, and Zliman, was preparing to travel-for the purpose of 
making Hajj {pilgrimage} to the sacred precincts of the Ancient House of Allah in Makkah the Blessed. I was in 
Tarablus awaiting the time of my sailing to the Holy Lands when I had a rwya {veridical dream} in which I saw 
a man that I knew by the name of ‘Tawfig’ {success or good fortune}. In the rwya he was dressed not in his 
usual attire but as a policeman holding handcuffs. He said to me in the form of an order, “Write about Shaykh 
>Abi-I-Hasan ash-Shadhdbuli !!!” 


I did not reply and wanted to ignore the subject and talk about something else. At that point he grabbed my 
hands and threatened to put me in handcuffs. I said to him, “Does this mean I should leave off from the work I 
am doing and write about Shaykh ?Abi-I-Hasan ash-Shadhdhuli?” He said, “Yes. Leave off from what is in your 
hands and write about ash-Shadhdhuli!!!” Having delivered this message he seemed contented and I 
immediately awoke. 


Allah Jacilitated the Hajj for me, praise be to Him. Upon my return to al-Qahirah {Cairo} I attempted, in spite of 
the vividness of the ru’ya, to postpone writing about Shaykh ?Abi-I-Hasan. Why this was I didn’t know then and 
still don’t know. 


Instead I went on studying Shaykh Sahl bin ‘Abdu-Llah Abii Muhammad at-Tustari, as I was determined to 
lecture the students at the College of ‘Usilu-d-Din on Sific Tafsir and I intended choosing my examples from 
at-Tustari, as I thought it would be beneficial to the students to have a book on him as he has not had his fair 
share of study. 
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Just as I was at the beginning of my study and writing for that book one of those storms which confront 
humanity from time to time alienated me from at-Tustari and from the subject of Sific Tafsir. Indeed it alienated 
me, in place and in time, from the spiritual atmosphere altogether. The pages of at-Tustari were closed and the 
urge to write about him was erased from my soul. 


At that time I remembered the rv’ya and remembered ‘Tawfiq’ ordering me; “Leave off from what is in your 
hands and write about ash-Shadhdhuli!!!” But once again weeks passed in which I engaged myself only in 
casual reading. During these weeks the impressions I had about the rwya faded almost completely until they 
became marginal in my memory. 


Something else came to mind. I found that in the past I had written on the subject of al-*Iman {certified belief or 
secure faith} and had additionally spoken on that subject on both radio and television. It seemed it would be 
simple for me to handle that subject, for all I would have to do would be to go back to my previous writings and 
re-shape here and retrench there and finally publish a study on the subject which would be useful for Egypt in 
that particular period. . 


One day I took all my references and went on a visit to the countryside hoping that I would find there an 
atmosphere conducive to concentration and clarity. I travelled with some friends by taxi and upon our arrival the 
taxi in turn departed — along with all my references; a fact I only realised when the taxi was out of sight and 
reach. I had not even taken its number. 


When the taxi was out of sight the rwya came to mind once again as it had during “the storm of at-Tustari”. 
Once again I heard the words of ‘Tawfiq’ ordering me “Leave off from what is in your hands and write about 
ash-Shadhdhuli!!!” 


I said to myself, “The lesson is complete. I must, with the help and support of Allah, write about ?Abi-I-Hasan 
ash-Shadhdhuli. Other writings can come later as Allah wishes.” 


I returned back to my old references on ash-Shadhdhuli and found them to be complete: main references, 
secondary references, lives of the Sifis {at-tabaqat}, references both old and new. In short everything I needed 
to write about ash-Shadhdhuli was to hand. The task loomed pleasant and easy and inwardly I found myself 
keen and ready to write and to Allah is the praise. This then is the story of Shaykh ?Abu-I-Hasan ash-Shadhdhuli 
and myself, told it as it happened. No more &no less. 


I pray that this book will be-as useful to others as Shaykh °Abi-I-Hasan ash-Shadhdhuli is to me, may Allah be 
content with him and sanctify his secret. And Allah is the best to respond. 


wm 
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THE LIFE OF ‘ALI "ABU-L-HASAN 


Shaykh ‘Abi-I-Abbas al-Mursi, may Allah be content with him, said, “I was with Shaykh°Abi-I-Hasan in al- 
Qayrwan. It was Ramadan. It was the night of al-Jumu‘ah. It was the twenty-seventh night. It was the Night of 
Destiny. The Shaykh entered that he might pray in congregation and I accompanied him. 


“When we entered with deference I saw the *awliya? {friends} gather around him as the bees gather around 
sugar. When we had completed the prayers and left the masjid the Shaykh said to me, ‘This was a great evening. 
It was surely the Night of Destiny, for I heard the Prophet, blessings of Allah and peace be upon him, say, ‘Oh 
‘Ali, purify your garments {thiyabak}.’ I replied to him, ‘Ya Rasiil Allah. What is my garment?’ He said, 
“Know that Allah has bestowed upon you five robes of honour: the garment of love {al-mahabbah}, the garment 
of knowledge {al-ma‘arifah}, the garment of oneness {at-tawhid}, the garment of faith {al-’iman} and the 
garment of surrender {al~islam}.’ 
‘The one who loves Allah yearns for nothing else. 
The one who knows Allah finds everything else trivial. 
The one who perceives the oneness of Allah will never join anything to Him. 
The one who has faith in Allah is sheltered from all harm. 
The one who surrenders to Allah will seldom rebel { yasiyyah}; 
and if he rebels he is excused — indeed he is excused even before he seeks pardon.” 


“I then understood the meaning of Allah saying in Quran, ‘Purify your garment’ .{76:4}"” 
Shaykh Ibn ‘Atallah as-Sakandari said of Shaykh ?Abv-I-Hasan: 


“No one whose heart was illuminated or any one who was a knower { “arif} with clear vision has ever denied his 
station as the Qutb {spiritual axis}. 


“He brought prodigious wonders to this Path. He unloosed a flood of knowledge in the field of essential reality 
{al-haqgiqah}. He made wide the way for the travellers {as-salikin}. I heard the Shaykh, the ‘Imam of ‘Islam, 
Taqiu-d-Din Muhammad ibn ‘Ali al-Qushayri, say, ‘I have never known anyone more knowledgeable about 
Allah than Shaykh ?Abi-l-Hasan ash-Shadhdhuli, may Allah be content with him.””” 


One of the callers to the Way of Allah came to al-‘Iskandariyyah and met Shaykh Matinu-d-Din al+Asmar, who 
said of him, “This man invites people to the door of Allah. Shaykh ?Abi-I-Hasan caused them to enter in to 
Allah.” 


The testimony that is really esteemed by the people of inner knowledge {?ahli-l-batin} as well as the people of 
outer knowledge {*ahli-dh-dhahir} and the people of the knowledge of the Truth {?ahli-l-haqq} is the testimony 
of Shaykh al-Islam al‘Izz bin ‘abdu-s-Salam as related by Shaykh Ibn ‘Atallah as-Sakandari in Lata’if al- 
Minan. 


' Lata*if al-Minan by Yon ‘Ata’llah page 48 in the Tunisian edition 
? Lata’if al-Minan, page 58 
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“The Shaykh, the Knower, Makinu-d-Din alAsmar, may Allah be content with him, said, ‘I was present at the 
tent in al-Mansirah with the Shaykh, the *Imam, ‘Izzu-d-Din bin ‘Abdu-s-Salam, the Shaykh Majdu-d-Din bin 
Taqiu-d-Din ‘Ali bin Wahab al-Qushayri, the Teacher, the Shaykh Muhiyu-d-Din bin Saraqah, the Shaykh 
Majdu-d-Din al--Ikhmimi and Shaykh ?Abi-I-Hasan ash-Shadhdhuli, may Allah be pleased with them all. al- 
Qushayris Risalah was being read and they were all speaking with the exception of Shaykh >Abi-I-Hasan who 
was silent. When they finished their discourse they said, “Ya Sidi, we want to hear from you.” He replied, “You 
are the Masters of the Time {Sadat al-Waqt} and you have spoken.” They continued by saying again, “Ya Sidi 
we need to hear from you.” He kept silent for some time and then began to relate wondrous secrets {bi-/-dsraru- 
1-<ajibah} and theophanic knowledge {al-‘ulumu-l-jalilah}. 


The Shaykh, the ‘Imam, ‘Izza-d-Din said upon leaving the tent, “Heard you these extraordinary words so 
recently [sprung] from Allah ?” 


Shaykh >Abii-I-Hasan’s words “so recently [sprung] from Allah” as the ‘imam ‘Izza-d-Din said, were so because 
they were uttered from the direct inspiration {?i/ham} of Allah. It was not knowledge obtained from books. It 
was neither imitation nor was it reproduction. It was not a result of study and research, although the Shaykh 
conducted many studies and undertook extensive research. It was not the fruit of reading books or of studying 
logic, though the Shaykh had read profoundly and deeply. It was, rather, inspiration (ilham}, perception 
{basirah} and light {nur) from the Light of Allah, may He be praised. 


In Spite of the domain {manzilah} that he reached, or perhaps due to having reached this domain, he said, “He 
who does not increase his surrender to Allah due to either reliance on his own knowledge or-his own deeds will 
perish.” He also said, “Do not rely on your knowledge for support. Rely only upon Allah. Never seek to 
publicise your knowledge in order that people may confirm you. Make known your knowledge in order that 
Allah may confirm you.” 


a = 


Most definitely we would like to know something about this shaykh about whom the Shaykh, the ‘Imam, ‘Izza- 
d-Din said, “Heard you those extraordinary words so recently [sprung] from Allah 2” 


His name is ‘Ali bin ‘abdu-Llah bin ‘abdu-l-Jabbar and his lineage can be traced back to Sayydina al-Hasan bin 
‘Ali bin ?Abi Talib. He was born in the Magbhrib in the five hundred and ninety-third year of the migration 
{1196 CE} in a village called Ghumarah. He learned the religious sciences {al-‘uliimu-d-diniyah} and attained 
great uistinction in his knowledge. 


Shaykh Ibn ‘Atallah as-Sakandari said, “He did not enter the Way of the Folk {Tariq al-Qawm = at-tasawwuf} 
until he mastered the outer sciences { al-‘ulimu-dhahirah}”. Outer science, however precise and profound it may 
be, ,will never hold the aspiring soul from advancing towards the unknown {al-ghayb} and attempting to catch a 
glimpse of its blessings and illumination. 


How can the human reach the worlds of the unknown? 
How can the human plunge into its depths? 
How can one soar to its heights, beholding its beauties and the splendours of its attractions? 


Whenever aspiring souls { an-nufiis at-tamuhah} reach a certain level of realisation or degree of completion in 
their knowledge, they are inevitably impelled to seek further. Absolute completion is for Allah alone. Allah has 
ordered His Messenger, blessings and peace be upon him, to say, 
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RABBI ZIDNI ‘ILMA 


My Lord, increase me in knowledge 
{20:114} 


>Abi-I-Hasan felt an impelling desire to get closer to Allah {al-qurb mina-Llah} that his heart might be 
illuminated by spiritual knowledge {al-ma‘arifah} and that Allah would raise for him the veils {yakshiffa-Llahu 
lahu-l-hijab}. 


How to quench this thirst? How to tread the Path {at-tariq}? From where to begin? 
From where to begin? 


Those who have gone before us have marked out the Way { af-tariqg}. The easy and secure beginning should be 
made in the company of a trustworthy person who knows the way, has examined its hazards and knows its 
pitfalls and, above all, whose heart has been illumined by knowledge of the direct way to Allah {bi-t-tarig al- 
qasd “ila-Llah}. 


Where could he find a Shaykh? What is the path to the Shaykh? 


Baghdad in the time of the <Abbasiyin had been the goal of students of the world {ad-dunya} and the religion 
{ad-din}. It teemed with great religious scholars {kibdru-l-fugaha’}, knowers of the spoken transmission 
{’a‘amu-l-muhadithin} and elevated Sufi masters {al-gimamu-l-mawalin min as-suftyyah}. In time past both 
great legists and friends {?awliya?} dwelt within the gates of Baghdad. 


Now, however, it was the seventh century hijrah and the glorious days of Baghdad lay centuries in the past. The 
question before >Abu-l-Hasan was: if Baghdad had lost its material attractions, were there still masters there who 
could expertly delineate the path and direct their students without risking error? 


°Abi-l-Hasan was moved by’a strong urge to go to Baghdad. For him it was a flight to Allah {hijratu ila-"Llah}. 
It was the flight {hijrah} of a pure and zealous soul. A migration {hijrah} of love mingled with expectations 
and, at every moment along the way, questions for which he had no answers. 


Would he find the Shaykh? 
Who would he be? 
Would the meeting with the Shaykh be favourable? 
What would the Shaykh advise him? 
If he did not find the Shaykh in Baghdad where would he find him? 


Upon his arrival in Baghdad he was met by the ‘friends {al-’awliyd?}, the loftiest of whom, in Abi-I-Hasan’s 
opinion, was Shaykh °Abi al-Fath al-Wasiti, of whom he said, “When I entered al-‘Irag I met the pious Shaykh 
°Abi al-Fath al- Wasiti. There was nobody in al-‘Iraq like him.” 
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But ?Abi-I-Hasan’s real aspiration was to meet the Qutb, and where could he find him? 


In al-‘Iraq he sees and mingles with pure pious souls {as-sdlihin} and the friends of Allah {?awliya>- ullah} and 
sees the light upon their faces and the purity of their beings but he does not find the Qutb. One day one of the 
friends of Allah says to him, “You are seeking the Qutb in al-Iraq but he is to be found in your homeland. 
Return home. You will find him there.” 


So ét was that ?Abi-l-Hasan returned to his own lands full of hope. There is an old Arabic poem that might serve 


to convey his feelingss: 
——_g—_- 


I thought I was going to find her today 
but I found that she is still far away. 


Lam asking if you know where she is 
for since she left I have no news of her. 


If I knew where her folks had camped, 
or to what country they might have gone, 


I would ride the wind after her 
even were she beyond the stars. 


———_¢—__ 


...and so it was that the wali spoke the Truth when he told ?Abi-I-Hasan that the Qutb was in his homeland and 
that he would meet him there, as he relates in this story of events that took place on his return to his native 
village 


“When I drew near to him {the Qutb}, he was living in Ghumarah, in a cave on top of the mountain. I made a 
complete ablution { ghus?) in a spring at the bottom of that mountain, and left all my past deeds and knowledge 
{khrajat ‘an <ilmi wa ‘amali} and went up to him as one totally destitute {fagiran} and, lo, I found him coming 
down to me dressed in a patched robe and with a cap made from palm leaves on his head. ‘Welcome 
{marhaban} to ‘Ali bin ‘Abdu-Llah bin ‘Abdu-l-Jabbar’ and he continued on until he had traced my forebearers 
up to the Prophet of Allah, blessings and peace be upon him. Then he said, ‘Oh ‘Ali. You have ascended to us 
devoid of your knowledge and your deeds and you shall receive from us the wealth of this world and the next.’ 


“I was seized by awe of him and remained with him for some days until Allah awakened my perception 
{basirati} and I saw that he possessed many supernatural powers {kharag “adat kathirah}.”™* 


Who is this knower by Allah {al-Grif bi-Llah}? 
Who is this pole and pivot { gutb}? 
We need to know of his lights and his blessings. 


3 Tbn Sabbagh in Durrat al-?Asrar 
4 Ibn Sabbagh in Durrat al-?Asrar 
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He is the great wali, Sayyidina <Abdu-s-Salam bin Mashish, of whom the author of ad-Daruruu-I-Bahiyah {The 
Radiant Pearls} says, “He is the greatest Qutb, the well known peak and high mountain. He is the shining moon 
who does not need anyone to relate stories about him as he is very well known to the world and on his station as 
Qutb no two people can differ. His way is a remedy to all ills and the mention of his name is a blessing to 
whomsoever hears it. His secrets fill the horizon and his deeds are the stories of all caravans and gatherings. He 
combined two honours, the material and the spiritual. { at-tini wa-d-dini}.” 


The position {maqam} of Sayyidina ‘Abdu-s-Sallam bin Mashish in the West is like Imam Shafi’s in Misr, as 
Ibn ‘lyyad states in al-Mafakhir al-‘Aliyyah, 


“Tbn Mashish was a strong adherent {mutamasik} of Qur‘an and Sunnah. He said the best of deeds are four after 
four. The first four are: loving Allah {al-mahabbatu-li-Llah}, contentment with what Allah has ordered {ar-rida 
bi-qada’a-llah}, asceticism {az-zuhd} in the world and reliance {tawakkul} upon Allah. 


The four that follow are: Establishing what Allah has ordained {al-fard’id}, refraining from what Allah has 
forbidden {haruma}, desisting from what does not concern you and extreme care and exacting scrupulousness 
{war‘a} even in the most minute matters.” 


The reader is invited to contemplate the vastness of the light in which Sayyidina ‘Abdu-s-Salam bin Mashish 
was immersed and the degree of heavenly blessings which were accorded him from what was related about him 
by “Imam ash-Sha‘rani, 


“°Abi-l-Hasan ash-Shadhdhuli said,’ My instructor, may Allah be merciful to him, said,* 
1 
“Look sharply with the eye of your faith & you will find Allah present in all things 
{tajid Allahu ft kulli shay’}. 
He is with every thing and every thing is with Him, 
above every thing — near to every thing 
surrounding every thing. 
He is Near {qurb} in His Attributes { sifah}. 
Encompassing through his properties {na‘ihi}. 
Refrain from thinking in terms of limit, of condition, 
of place, of direction, of space 
of associates, 
of personality. 
Cause every thing to vanish in His Attributes 
The First {al-’awwal} and the Last {al-"akhir} 
‘The Revealed {adh-dhahir}and the Concealed {al-batin} 
He is Allah 
& 
There is no thing with Him.” 


The author of Lataif al-Minan relates a beautiful saying about love, allowing the reader to understand that he 
who uttered it truly journeyed through the fields of love and drank deeply from its springs: 


° Abu-l-Hasan ash-Shadhdhut by Professor ‘Ali Salam ‘Ammarah, 
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“The Shaykh, al-Qutb, ‘Abd as-Salam bin Mashish, the Shaykh of ?Abi-l-Hasan ash-Shadhdhuli, Allah be 
pleased with them both, said, “Purify yourself from idolatry {shirk}. Whenever the love of the material world 
seduces you from purity, purify {tataharah} your self. Whenever you are swayed by lust {shahwah}, correct 
your self by turning back {tawbah} to Allah. Love Allah through reverence and withdrawal {at-tawgir}. 
Become a drunkard to the point that when you find yourself becoming sober, drink some more of that heavenly 
love until drunkenness and sobriety are one by Allah and, through beholding His ravishing Beauty, His sublime 
Light and Sanctity, you forget about being drunk, drinking, the drink and the cup. 


“Maybe I am talking to some body who does not know the meaning of Love {al-mahabah}, or Drink {ash- 
Sharab}, or Drinking {ash-shurb}, or The Cup {al-k’as}, or Drunkenness {as-sukr}, or Sobriety {as-sahw}. 
Indeed there are people who are drowning and dor’t know it. But if someone asks, 


“Please teach me that of which I am ignorant or that of which He has granted to me but I have not yet realized, 
"I would say, ‘Love of Allah absorbs the heart of whom He loves by revealing to that one something of His 
Ravishing Beauty and Sacred Sublimity." 
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WA ShARABU-L-MAHABAH: 
MARAJU-L~AWSAFI BI-L--AWSAFI WA-L~AKbLAQI BI-L- ~AKbLAQI 
WA-L~ANWARI BI-L2>ANWAR WA-L-?ASMA’I BI-L2ASMA°?I WA-N-N‘UTI BI-N-NA‘U:TI 


7 WA-L~AFALI BI-L2AF‘ALI 
WA YATTASIU FIHI-N-NADhARU LIMAN ShA?A-LLAHU AZZA WA JALLA 


The Drink of Love 
is the mixing of Attribute with attributes, Innate Nature with innate nature, 
Light with light, Names with names, Form with form, Actions with actions; 
vision is widened as Allah, The Glorious, The Mighty wishes 


“Drinking quenches the thirst of the heart and the limbs and the veins. Each drinks according to their 
preparation and readiness. Some drink without an intermediary. Allah, praised be He, provides that for them. 
Some drink through a medium such as an angel or a sage or from those who have been brought near {al- 
mugarabin}. 


“Some get drunk upon sight of The Cup without having tasted a drop. After they drink, after they see, after they 
are drunk from drinking, then they are sober. 


"The Cup is both the room {maghrirfa} and the spoon {maghrirfa} of The Truth {al-haqq}. In this room and 
with this spoon He ladles out the pure drink that quenches the thirst of whomsoever He wishes and whomsoever 
He chooses from His chosen slaves and His khulafa’. 
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“The one who Drinks sometimes beholds that Cup in the form of an image { s#rah}, sometimes in the form of a 
‘meaning’ {ma‘nawiyah}, and sometimes he beholds it in the form of learning { ilmiyah}. 


“The Image is the food of the physical body and the self {al-‘abdan wa-l-’anfas} . 
“The Meaning is the food of hearts and minds {al-qulab wa-l-‘uqul}. 
“The Learning is the food of spirit and secret subtle centres {al-’arwah wa-l~asrar}. 


“How sweet is such a drink and how blessed the one who drinks and carries on drinking and never ceases to 
drink. We ask Allah for His Favour {fad/}. That Favour He bestows upon whom He chooses and Allah is the 
Gracious, the Exalted. 


“Sometimes a group of lovers meet together and drink from the same Cup. They may also drink from a myriad 
of cups and even drinks from one Cup may differ, according to the Lover; as well the drink may differ according 
to the number of Cups from which the Lover drinks.”® 


Shaykh ?Abii-I-Hasan ash-Shadhdhuli said, “A man once came to my teacher and said to him, ‘Invest me with 
Holy Offices {wadha’if, pl of wadhifah} and Spiritual Practices {’awrdd; pl of wird}.’ My instructor became 
angry and said, ‘What do you think I am? A prophet? To assign duties? Duties are well known, sins are also 
well known. Stick to your duties and avoid sin. Truly duties serve to make you whole and truly sin devastates 
you. Keep your heart from worshipping the world, worshipping women, worshipping fame, and pursuing your 
desires. Be content with that which Allah has decreed for you. If it gives you contentment then thank Allah. If it 
brings you dissatisfaction then exercise patience and endurance.” 


In truth the Love of Allah is-the true Qutb {pivot, pole} around which all blessedness revolves and which is the 
source from which all lights {al-’anwar} and all wonders {al-karamat} spring. The origin of that stems from 
carrying out four deeds: 


Scrupulous truthfulness {sadaqu-l-wara‘} Good intentions {hasanu-l-niyah } 
Excellence in action {ikhldsu-l-amal} Love of learning {mahabatu-l-ilm} 


None of this will be available to you unless you keep the company of an honest brother {’akhu-l-salih}or a 
sincere and faithful shaykh {shaykhu nasih}. 


Ibn Mashish astounded *Abi-l-Hasan ash-Shadhdhuli. He astounded him with his knowledge built upon the 
Book and the Practice {al-kitab wa-s-sunnah} and he astounded him with his authority and wonders 
{walayatahu wa karamatahu}. 


The author of Durratu-I-Asrar relates that 7Abi-l-Hasan said of Ibn Mashish: 


“I saw that he possessed many supernatural powers {kharaq “dat kathirah}. Once I was sitting with him whilst 
a son of his played on his lap. It came to my mind to ask him about the Greatest Name of Allah {ismu-llahu-l- 
‘adham}. The child arese and came to me and, throwing his arms about my neck, shook me saying, “Oh ?Abii-I- 
Hasan. You wanted to ask the Shaykh about ismu-llahu-l-‘a‘dham. It is not important to question him 


° Lata’if al-Minan pp 34,35 


12 + THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOKONE * 


concerning *ismu-llahu-l-‘a‘dham. What is important is that you should become ?ismu-llahu-[“a‘dham. Which is 
to say; the secret of Allah {sirru-llah} should be instilled in your heart.” 


When he finished speaking the shaykh smiled and said to me, “He has answered for me.” 


Ibn Mashish outlined the future of Abi-I-Hasan when the period of his stay with his Shaykh had come to its end, 
saying, “Ya ‘Ali, depart to the region of ‘Ifriqiyyah and dwell there in a town called ‘Shadhilaly, for Allah will 
call you ash-Shadhdhili. After that you will depart for the city of Tanis where charges will be brought against 
you by the authorities {as-saltanah} and after which you will move to the Orient {ash-sharg}where you will 
inherit the Qutubiyyah {office of the Qutb}. 


This program {al-manhaj}, outlined by Ibn Mashish who was beholding it in the Unknown {al-ghayb} where he 
saw it by the Light of Allah {bi-naru-llah}, was literally realized in all details. Let us follow the way in which it 
came .ibout. 


As he prepared to leave his Shaykh, ?Abi-I-Hasan turned to him saying, “Ya Sidi, counsel me {‘awsani}!" 


“Ya ‘Ali. Allah is Allah and people are people. Keep your tongue from mentioning them and your heart from 
leaning towards them. Guard your limbs and carry out the heavenly orders { al-fara’id}. The Authority of Allah 
{waldyatu-llah} is upon you. Make no mention of this except under obligation imposed upon you by Allah. 
Your wara‘ is completed. 
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ALLAHUMMA ARHITI MIN DbIKRIHIM WA MINA-L-‘AWARIDI MIN QIBALIHIM 
WA TAIJINI MIN ShARRIHIM, WA-Gb-NINI BI-KbAYRIKA ‘AN KhAYRAHIM, 
WA TAWALLANI BI-L-KhUSUSIYYATI MINM-BA YNIHIM 
>INNAKA ‘ALA KULLI SbAYIN QADIR 


Oh Allah, rest me from me their remembrance and the obstacles they place in my way. 
Save me from their evil, and enrich me with Your Good from their good. 
Make me to be Your exclusive Friend set apart from them. 
Truly You have power over all things. 
{3:29} 


Thus did our Shaykh bid farewell to his Shaykh and thus did he set out upon the Way that had been made clear 
for him. 

His journeying in this time was not like his journeying when he had travelled to al-Iraq. Now he travels with 
guidance and under orders. If he has been forewarned by his Shaykh of trouble awaiting him in Tanis, yet has he 
been promised a good end in the eastern lands. °Abi-l-Hasan’s sojourn in Shadhilah was a period of review and 
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consolidation based on worship and devotion, which is the essential foundation for anyone seeking to build 
anything that abides {al-khdlid}. 


There is no doubt that *Abi-l-Hasan, having been endowed with the Guidance {hida@yah} of Allah, as a 
worshipper and an emigrant {muhdjra} and an itinerant palmer {sa’ih) on the Path of Allah {sabilu-llah}, was a 
lighthouse of guidance {minaru hidayah} and a source of light {mab‘athu nir} wherever he stayed, especially 
after tue Guidance from Allah that he received from Ibn Mashish. Still he was not yet the Qutb. That inheritance 
lay in the East. 


The Shaykh found himself in need of that struggle {jihad} with his self which has always been a characteristic 
of all the sincere {mukhlisiin} ones who have felt, in consonance with their leader, the Messenger of Allah, 
blessings and peace be upon him, in need {in the respect} of the constant graciousness of Allah. For the friends 
of Allah the way of increasing knowledge {ziyadatu-‘ilm} was through struggle {jihad} for Allah. 


Lb 5 a 


RABBI ZIDNII SILMA 


My Lord, Increase me in knowledge 
{20:114} 
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WA-L-LADHINA JAHADU FINA LANAHDIYANNAHUM SUBULANA 


Those who struggle in Our Cause, surely we shall guide them in Our Ways. 
{29:69} 


Allah bestows His grants- and favours as He wills. Neither are they the result of reason nor are they the 
consequence of acts. 


When our Shaykh moved to Shadhilah he decided to live on the outskirts of town rather than in the town itself. 
Even so, people gathered around him as though they had expected him, though no mention of his arrival had 
been circulated. This decided him to travel to the mountain called Zaghwan, which he did in the company of one 
of the men of Shadhila called *Ab’ Muhammad ‘Abdu-Llah bin Sallamah, a pious and honest man who had 
great insight {makashafa} into the unseen. 


°Abu-l-Hasan’s stay on the mountain had two great benefits: 


First, he had free time {faragh} to concentrate on worship { ibadah}, which was essential, for he had not yet 
received permission {?idhn} to guide others. This period was necessary to complete the inner disci-pline 
necessary to avoid temptation, to distance himself from fitnah and to overcome the effects stemming from the 
residue of human bias. In this context he told the following story as related by Ibn as-Sabbagh: 


“T was out wandering one night when I came upon a cave and thought to pass the night there. I heard within the 
cave a voice of a man praising Allah and I said to my self, ‘By Allah I will not disturb him or cause him 
trouble.’ so I slept the night at the mouth of the cave. Just before the dawn I heard him say, ‘Oh Allah truly some 
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people have sought You in order that men should be brought into their presence and be subject to them. Oh 
Allah, I pray to You that they be removed from me and that they might shun me so that I should have no refuge 
other than You.’ 


“When it became light he came out and it was none other than my Guide. I said to him, ‘Ya Sidi, last night I 
heard you say thus and so.’ He replied, ‘Oh Ali, which is better for you? That you should say, “Be You for Me’ 
or ‘Cause the hearts of Your creatures to be submissive to me?’ Surely if He is for you then you will have all 
things.” 


It is absolutely necessary to have that void {tafaragh} to gain the benefit of spiritual rest {’astajamaman 
ruhiyan}, a psychological healing {‘aldjan nafsian}, and to bring about the resurrection of inner virtue {ba‘than 
li-kitwamian min al-fada@il}. 


Rigourous solitude in that void is necessary for progress on the course of the traveller to Allah, to bring about 
the sacred ascension {ma‘rdj al-qudus} so that the traveller may thus advance along the route of the dwellings of 
the spirit. {manazila-l-"arwah}. 


Rigourous solitude is necessary for voiding oneself of everything except Allah. 


ii | 1548 
FAFIRRUUU ?ILA-LLAH 


So flee unto Allah. 
{51:50} 


WA <AJILTU SILAYKA RABBI LI-TARDA 


T have hastened to You my Lord only that I may please You. 
{20:84} 


Secondly, the journey to the mountain of Zaghwan made it possible for ?Abu-l-Hasan to avoid meetings and 
contact with those who, wanting only to sup at his spiritual table {ma%datu-r-ruhhiyyah}, might disrupt his 
spiritual practices. So it was that only those who were really keen on increasing their knowledge ascended to 
him on the mountain. In this way he did not actually shut himself off from those who really wanted to meet him 
but onry prudently insured that he would have the time for worship and his struggle {jihad} in the Way of Allah. 


The Shaykh remained worshipping on the mountain for a long time accompanied by “the pure Shaykh Aba 
Muhammad ‘Abdu-Llah bin Sallamah called al-Habibi, the wali, the visionary {al-mukashaf}”, who was the 
first companion of our. Shaykh from Shadbilah. It is he who has related many of the wonders {karamdt}of the 
Shaykh that are recorded in Durrat al-’Asrar. 


“One day whilst on the mountain of Zaghwan the Shaykh was reading from Siirat al-’An‘am {The Chapter of the 
Cattle}, “Forsake those who take their religion for a sport and a diversion and who are deluded by the life of the 
world. Remind [humanity] hereby lest a soul be destroyed by what it has earned. Apart from Allah it has neither 
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friend nor intercessor; and though it offer every kind of compensation it shall not be accepted — when he 
reached this part of the ayah in which Allah says, 


WA?IN TADIL KULLA ‘ADLIL-L-LA YU’KhADh MINHAA 


and though it {the nafs} offers every manner of compensation it will not be accepted 
{6:70p} 


he was overcome by a very elevated state {hal}, He continued contemplating the ayah and whilst contemplating 
the ayah his body began to rock, and whenever he rocked the whole mountain would shake until finally the 


mountain was still.” 


In response to the repeated questions of people regarding that period on the mountain, al-Habibi related many of 
thekaramat of the Shaykh. The pure type of life {al-fitrah} they led yielded fruit in the form of karamat, of 
transparency of the soul {shafafiyatu-n-nafs}, nearness to Allah {al-qurb min Allah} and the contentment 
{ridwan} which He bestows. 


“© Abii-l-Hasan ‘Ali al-Ibri, known as al-Hattab, related to us, ‘One day I said to Sidi al-Habibi, “tell me 
something of what you have seen concerning Sidi ?Abu-I-Hasan.’" 
regarding him, a part of which I will relate to you. I remained with him forty days on Jabal Zaghwan eating the 
herbs of the fields and laurel leaves until the inside of my cheeks became sore. Then he said to me, ‘Ya ‘Abdu- 
Llah, do you want some thing {other} to eat? I replied to him, “Ya Sidi, looking at you enables me to do 
without it.’ He said to me, ‘Tomorrow, ?insha’llah, we shall go down to Shadhilah and some gift shall come to us 
on the way.” 


He replied, “I have seen many things 


“The next morning we descended from the mountain and whilst walking through a valley he said to me, “Ya 
‘abdu-Llah, if I should leave the road do not follow me.’ 


“An intense hal came over him and he went off the road until he was some distance from me. Then I saw four 
birds the size of storks flying over his head. Each one of them came down {in turn} and conversed with him and 
then flew away. Among them were birds about the size of swallows which surrounded him and filled the air 
between the earth and the horizon wheeling in circles around him. 


“When they had disappeared from sight he returned to me and asked, ‘Ya ‘abdu-Llah, did you see anything?’ I 
told him what I had seen and he said to me, ‘The four birds are some of the angels of the fourth heaven which 
came to question me about spiritual knowledge { “/m} and I spoke with them. The birds which took the form of 
swallows are the spirits of saints which came to receive a blessing from our arrival.” 


“He remained on Jabal Zaghwan a long time and Allah caused a spring of clear fresh running water to flow for 
him, and there he had a cave in which to dwell. Until now the call to prayer {adhan} is heard coming from the 
mountain at the hours of the Salah.” 


No wonder Allah, praised be He, caused a spring of sweet water to gush forth for them {Allah subhanahu 
“aynba‘alahuma ‘aynan tajri bi-ma@in ‘adhb}, and no wonder that al-Habibi used to see angels surrounding 
Abi-l-Hasan whom he would question and who replied to him, and no wonder that on occasion al-Habibi would 
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see Abii-I-Hasan walking and talking with the birds. No wonder then that he also saw the souls of the °awliy®? 
{?arwahu-l-awliya’} visiting >Abi-1-Hasan to receive his blessings {barakatuh}. 


al-Habibi was not ‘imagining’ things when he saw these events, neither was he hallucinating nor was he seeing 
phantasms. Allah says, 


INNA-L-LADHINA QALU RABBUNA-LLAHU ThUMMA-S-TAQAMU 
TATANAZZALU ‘ALAYHIMU-L-MALAMIKATU 
°ALA TAKBAFU WA LA TAHZANU WA ?ABaSBIRU BI-L-JANNATI-L-LATI KUNTUM TUSADUN 
- NAHNU °AWLIAA?UKUM FEL-HAYATI-D-DUNYA WA FI-L?AKhIRAH 


and those who have said, our Lord is Allah and then gone straight 
the angels descend upon them 
saying, ‘Fear not, neither sorrow, and rejoice in the Garden that you were promised 
we are your friends in this life and the life to come.’ 
£41:30,31} 


“Truly the angels do descend on any person in this life possessed of two essential qualities: 


Certified belief or-secure faith {al-’iman} Uprightness or straightness {al-istigamah}” 


?Imam Abi Hamid al-Ghazali, Allah be pleased with him, said as a direct result of his own experiences that the 
honest murid on the path to Allah witnesses, “at the beginning of the path spiritual insights {al-mukashafat} and 
internal visions {al-mushahadat} even in the waking state, to the extent that they see angels and the spirits of the 
prophets { ’arwahu-l-anbiya?}, they hear their voices and they benefit from them. They advance in their state 
wie 


This brings to an end our account of the days in Shadhilah. This was a period of preparation {?istadad}, training 


{tadrib} and refining the spirit {saqla ruhi). When it was accomplished it was imperative for the Shaykh to 
move and prepare for action. 


The Shaykh was ordered to appear on the ‘horizon’? {al-*ufuq} after he had been raised to the firmament {as- 
sama’}. This is the way the life of the perfected friend {*awliya’u-l-kumal} is arranged and ordered {nasaq}. 
First they ascend {?irtafa‘} to Allah, then they migrate {hijrah} to Allah. 


{ Durrat al-*Asrar p. 28 - 
al“Munaqada min al-Dalal p 129 {5th printing} Dar al-Kitab al-Hadith 
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>INNI MUHAJIRUN ILA RABBI 


I will flee to my Lord 
(29:26p} 


en a oe eee 
ote st J! ols os! 
INI DpAHIBUN "ILA RABBI SAYAHDIN 


Iam going to my Lord, He will guide me 


FA-FIRRUU °ILA-LLAH 


Therefore flee unto Allah 
{51.50p} 


Truly it is flight {firar} unto Allah by means of worship and seclusion {an-nusk}, by prayer {as-salah} and 
fasting {as-siyam}. By the Holy Recital {al-gird’ah} of the Qu?an and lauds {at-tasbih} until the heart is empty 
of every thing but Allah; until the heart is filled by Allah and with Allah. This is the time of janis everything 
for the sake of purification {?inaha fataratu-l-ghdru wa-t-tahanath}. 

When the vacancy of the heart is filled by Allah and the self {al-nafs} has been purified from all filth and 
shaytan has been flung into the flames, then it is the radiant dawn of the illuminated heart. 


Thus begins the second phase: 


The time to return to impart guidance {al-hidayah} and direction {?irshdd} to the worshippers of Allah. Thus 
the wali is ordered to depart from his retreat {al-khalwah} and isolation {al-‘azal} and made to descend into the 
gathering place {al-maydan}" under the control of Allah, to call by insight and discernment {basirah), guiding 
by His Permission and Order {ma‘dhiinan ama‘miran}. 

>Abii-I-Hasan related how he left the mountain of Zaghwan and the cave in which he dwelt. He says, 


“I was told, ‘ ‘Ali, go down {ihbit} to the peopole for they will benefit from you.’ 

“T said, ‘Oh my Sustainer, relieve me from their company.’ 

“Twas told, ‘Descend {“inzil}! Peace will accompany you and blame will depart from you.’ 

“T said, “Will You leave me to eat from the money of the people?’ 

“T was told, ‘Spend (?infig}, Oh ‘Ali! All wealth is Mine {al-mali}. Dispense {?insh ?it} from your pocket or 
dispense from the unseen. {min al-jayb aw min al-ghayb}.” 


In this state did >Abii-I-Hasan descend from the mountain and left Shadhilah to embark on a mew phase. The first 
phase as outlined by his Shaykh Ibn Mashish was complete and had unfolded as he had foretold. 


we enter the field of vision, to become seen 
also carries meaning of: battleground, combat area, fighting zone, central square of a town, the sphere of activity. 
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Before we leave Shadhilah we must clarify the relationship between the name of the village of Shadhila and our 
Shaykh >Abii-l-Hasan ash-Shadhdhuli. This has to do with the connection between his name and the village. He 
himself was puzzled by it and asked Allah, “Oh my Sustainer, why have you chosen this name for me and I am 
not from this place?” He was told, “You are shadh-dhi-li with tashdid on the dhal.” 


That is to say: singled out {shadh} for Me {dha-li}. For My Service and My Love alone {al-mufrad}. 


wl dB 


SbADb-DbU-LI 


Thus, while many people persist in calling him Shaykh Shadhili or even Shaykh Shazili they are not correct in 
this matter. They miss the real {haqiqah} point of his name, may Allah be content with him. 


As the Shaykh travelled from Shadhilah to Tanis he was preparing himself for the test that he knew he would 
meet and which had been foretold by his Shaykh when he had said, “You will be tested ifi the city of Tunis 
where charges will be brought against you by the authorities {as-saltanah}.” 


The Shaykh knew Tunis, as he had sojourned there for a while in the midst of his first journey to and from the 
East. He had been surprised at that time by its poverty and the hunger of its people, and had tried in his way to 
alleviate the hunger of the people. In that context he told a story of his meeting there with al-Khidr, peace be 
upon him, and the kindness and help he received from him. 


“When I entered the city of Tanis, as a young man, I found there a great famine and I came upon starving people 
in the market places. I said to myself, ‘Had I the money to buy bread for these hungry people I would surely do 
it.’ Then there came a thought to my innermost heart, ‘Take what is in your pocket.’ So I shook my pocket and, 
lo, in it there were silver coins. So I went to the baker at Bab al-Manarah and said to him, ‘Count up your 
bread. He counted it for me. Then I offered it to the people who seized upon it. I drew out the coins and handed 
them to the baker. He took them to be counterfeit, saying, ‘These are Maghribi and you Magharibah are 
alchemists.’ So I gave him my burnous and a small bag as pawn on the price of the bread and turned to the door. 
Right by the door stood a man who said to me, ‘Oh ‘Ali, where are the coins?’ I gave them to him and he took 
them in his hand and then returned them saying, ‘Pay the baker.’ I paid the baker who accepted them from me 
saying, ‘These are good.’ I took my burnous and bag and searched for the man but I did not find him. I remained 
for some days confused within myself until on Friday I went to Jami‘ az-Zaytiinah, close by the reserved section 
on the east side of the masjid. There I offered rak’atayn {tahiyyatu-l-masjid}, and as | pronounced peace upon 
the two angels, lo, I found the man seated on my right. I greeted him and he smiled at me, saying, 


‘Oh ‘Ali! You thought to yourself, ‘Had I the money to buy bread for these hungry people I would surely do it.’ 
You would be as generous as Allah, The Generous, toward His creatures. Had He willed, He would have fed 
them, for He is more aware of their need than you.’ 


T asked, ‘Oh Sidi, by Allah, who are you?’ He replied, ‘I am Ahmad al-Khidir {the Green Man}. I was in China 


and I was told, ‘Go and look for My Friend ‘Ali in Ti and I came hurrying to you.’ After I completed the 
Salatu-l-Jum‘ah {Friday Prayers} I looked for him but I did not find him.” 
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Previously he had gone to Tinis without direction {ghayr muwajjah}, he went like any one. But now he 
travelled under Orders {bi-l-‘amr} and with Permission {‘idhn}. Now he was there to Call to the Way of Allah 
for he had heard the call, “ ‘Ali, go down to the people for they will benefit from you.” 


In the sphere of religious knowledge { ‘ulimu-d-din} callers are of two basic types. 


1} Callers {duh} to Allah who make their call within the realm of common permission {al-idhnu-l-am} and 
the universal obligation {al-wdjibu-l-‘am} to “enjoin right conduct and forbid indecency” {3:110} {amurtina bi- 
Lma‘rifi wa tanhawna <ani-l-munkar}. The impact of such people differs from one to another according to the 
purity of their being {safa’u-n-nafs}, the fluency of their tongue {falagatu-I-lisan} and their knowledge of the 
Generous Book { al-kitabu-l-karim} and the Noble Practice {as-sunnatu-sh-sharifah}. Some of them have little 
or no impact due to the impurity of their beings or their inability to speak well or because of their ignorance 
regarding Qur'an and Sunnah. 


2} Callers {du<ah} to Allah who call from out of the sphere of deep spiritual insight {basirah} call with a 
special {khdss} call for they themselves have heard the Summoning Call {an-nida?} and what they heard they 
did not hear by mere haphazard chance {musadafah}. Not at all! They engaged themselves in struggle with their 
unpurified selves {jahada ‘anfusuhum} until their nafs became obedient {‘atd‘at} and they nourished their 
hearts with that obedience until their hearts were enlightened {?istandrat}. The dawning {“asbaha} of their 
innermost secrets {sirruhum) is with Allah and they are manifest {’adahit} as the °awliya?. 


They wait for the permission in every thing even that which is permitted {al-mubdh} to them {fadlan} in 
addition to the special prerogatives of their calling. 


>Abi-l-Hasan explained the criteria for discerning the permissibility of the permitted and the meaning of 
verification of permission of the ‘rights’ of the wali thus: 


“The explanation of ‘permission of Allah’ is His Knowledge according to His Saying, “And then I taught you 
the Book, the Wisdom, The Torah and the Injil {The Evangel or Gospels}” {3:48}. Then He said twice, “by 
permission of Allah {biidhni-llah}” {3:49p}. Meaning in the context of the ayat that he enabled Tsa {Jesus}, 
peace be upon him, to possess this knowledge by His Knowledge. So when the Divine Word {gawl} 
accompanies it, it becomes the most complete and most extensive possible in the way of the allowable {al- 
mubah} and the allotments of the self. As for the obligatory {al-wajib} and the commendable {mandub} they 
are covered by the Divine Command {al-amr}, but then the allowable is outside of their realm. So the wali is at 
this point in need of ‘permission’. 


“Do not confuse ‘permission’ {idhn} with ‘command’ {amr} for you will fall into error or you will cause to slip 
from one side to the other a part of the requirements of the law, and thus you will be one of the ignorant ones. 
The meaning of permission in regards to the rights of a wali is a light which expands {yanbasaf} and spreads 
over the heart. It is a light created by Allah in it and upon it; and thus he sees it as a light with light or a darkness 
beneath the light. 


“The light indicates that you are free to take if you want or leave it, advance or turn back, grant or withhold, rise 
or sit, journey or remain. This is the realm of the allowable {al-mubah} in which what is permitted is a matter of 
choice. When the Divine Word {qawl} accompanies it, then the action is confirmed by the Will of Allah {bi- 
ramru-llah}; it leaves the realm of the permissible and becomes commendable { mandib}. 
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“If darkness lurks beneath the light spreading in the heart then it cannot be but that a throb or stab of contraction 
{qabd} will burst in upon the heart. In this case put it aside {janiba} and refrain from this. For it is that which is 
warmed of {al-mahdhiir} or something of its ilk. sie 


“If the darkness is like a shroud or mist {ghimah} of trouble {sada‘a} which neither cleaves the heart nor frees 
the mind, do not occupy {faragha} your mind {adh-dhin} with it but ran — run from it for it is surely a thing 
detested {makrih}. 


“Finally you should confirm everything by the clarity of the Book of Allah Most High or by the Sunnah or by 
the consensus {?ijmd‘} or by a variant opinion of a master whom you follow such as al-Malik or ash-Shafia or 
other of the rightly guided khulafa. Then form a judgement on a firm basis. 


“If your insights {kashf} contradict Quran or Sunnah, hold on to the Quran or Sunnah and leave your insights 
aside. The infallibility of Quran or Sunnah is vouchsafed by Allah. Kashf is not so warranted, neither is 
inspiration {i/ham} nor vision {mushahadah}. 

“By no means make judgement on the basis of your intellect {‘aq/} or your opinions {r@y} for many have gone 


astray {dalla} as a result of doing that. . 


“Give scrupulousness {wara?} its due and “Follow not after that of which you have no knowledge {17:36}. If 
you follow along these-lines before too long you will be given the clear proof from your Lord with witness from 
Him following it.” 


WA LA TAQ&FU MA LAYSA LAKA BIHI ‘ILM 


>INNA-S-SAM‘A WA-L-BASARA WA-L-FUAD 
KULLU >ULAA’IKA KANA ‘ANHU MAS?ULA 


Follow not after that of which you have 
no knowledge. 
Truly 
— the hearing and the sight and the heart — 
each of them will be questioned 
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Possessors of such light call to Allah by their entire being. Even their silence {samt} is a call to Allah; their 
innermost self {sirr} is a call to Allah; their sitting {juliis} is a call to Allah; their actions are a call to Allah; for 
if their words are a call to Allah so too is everything about them a call to Allah. 


Those who respond quickly to them do so in accord with the degree of goodness within their hearts {qulib} and 
in accord with the amount of faith ?iman} in their hearts PaPida}. Those who distance themselves {n@a} from 
them have no share {nasib} of goodness in their hearts and those who wage war {harab} upon them are those 
who deserve {haggat} grievous and terrible suffering {al-‘adhab}. 


Thus was ?Abi-I-Hasan ordered to Call to Allah and as soon as he entered into Tiinis there gathered around him 
men of excellent virtue and merit {al-fad@il}. They included among them the Shuyukh ?Abi-l-Hasan <Ali Ibn 
Makhlif as-Saqqali, Abi ‘Abdu-Llah as-Sabini, Abi’: Muhammad ‘Abdu-I-‘Azziz az-Zaytuni, Abi ‘Abdu-Llah 
al-Bija’i al-Khayat and ?Abii ‘Abdu-Llah al-Jarahi and the pure Shaykh, "Abii al--Azza@am Madi, a student of the 
Shaykh and his attendant {khadimah}. Each and every one of this group had their wonders {karamat} and their 
particular taste {dhawq}. 


The number of his muridiin increased and became more numerous day by day. This caused jealousy to invade 
the heart of one of the Religious Magistrates {al-qudah} of Tinis who was called Bin Bara’. The more people 
gathered around Abi-I-Hasan the more jealousy {al-ghayra} flared up in the heart of Bin Bara? until it 
consumed him. When he could no longer bear it he began to wage war on our Shaykh, may Allah be content 
with him and preserve his secret. 


Bin Bara had studied religious law {figh} and imagined himself to be the “Judge of Everyone” {gdadi al- 
jama‘ah} due to his studies. He pretended to leadership {az-za‘im} by the way of jealousy {ghayrah} and 
strife{nuza?}, relishing his assumed position in the religious community. In reality he was more worldly 
{dunyawi} than religious {diniyah}. His position of leadership was largely imaginary and based upon his 
‘official’ position as a magistrate. When he saw the people gathering around Shaykh Abi-I-Hasan he imagined 
that he was usurping his leadership over the people {az-z‘dmatu-sh-sha‘abiyah}. 


As Shaykh *Abi-I-Hasan was from the scholars {‘u/amd?} of Religious Law and Quranic Commentary {tafsir} 
andthe Oral Traditions {al-/iadith} and was a qualified judge, Bin Bara felt that there was no obstacle between 
himself and the Shaykh that would prevent the Shaykh from taking over his position. Bin, Bara? was finally 
overcome by his own shaytanic whisperings {al-waswdsa}; seduced by the lower self {an-nafs al-amarah} he 
seduced himself into waging war on ?Abi-I-Hasan. 


This war was not at all waged with honour {sharaf}. When Bin Bara? found that he was unable to best ?Abii-I- 
Hasan in the field of knowledge he began to intrigue against him with the Sultan by casting °Abii-I-Hasan in the 
role of a dangerous popular leader {za‘iman sha‘bian khatiyran}. 


He told the Sultan, “A man has come from Shadhilah; a donkey thief who pretends to be from the household of 
the Prophet {ahlu-l-bayt}, and a great crowd of people have gathered around him claiming that he is a Fatimi !2. 
{a direct descendant of Sayyidah Fatimah, Allah grant her peace, the daughter of the Prophet, Blessings of Allah 
and peace be upon him, and the wife of Sayyidina ‘Ali, Allah honour his presence}, and he is stirring up 
{yushawwish} your land against you.” !2 


12 This was only 75 years after the downfall of the Fatimiyyin in North Africa and there were still many pockets of popular support 
due to the love of the people for ahlu-I-bayt {Allah bless and preserve it now and forever}. 
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To the Sultan, Abi Zakariyyah, this meant his kingdom was in danger and it is this idea of “danger to the 
kingdom” {al-mulku fi khatar} that always inflames rulers, who can be counted on to do whatever is necessary 
in order to save and preserve their kingdom. The Sultan, however, did not wish to bé precipitous and wanted 
first to ascertain for himself the truth of the matter before passing judgement. 


The author of Durrat al-’Asr€r relates, 


“At that time *Abi Zakariyyah, may Allah grant him mercy, was Sultan. Bin Bara’ gathered a number of 
religious scholars {al-fugaha’} in the palace. The Sultan was seated behind a screen {hijab} and the Shaykh, 
Allah be content with him, entered. They then proceeded to discuss all branches of learning and he silenced 
them with his wide knowledge whilst the Sultan listened. They were unable to refute him in the field of revealed 
knowledge {al-‘ulumu-l-mawhibah} and the Shaykh completely mastered them in the field of acquired 
knowledge {al-‘ulumu-l-muktasabah}. His words were inspired and the Sultan heard him speak in the manner 
that was to prompt the Shaykh the ‘Imam, ‘Izzu-d-Din to say years later, on the night before the Battle of 
Mansirah, “Heard you those extraordinary words so recently [sprung] from Allah?” 


As the Sultan listened to >Abi-l-Hasan he was astonished. He saw in >Abi-l-Hasan a venerable shaykh 
{shaykhan muhiban} even though he was still a young man {sinnu-/-futiwah} 3. The Sultan sensed maturity 
{nudja} in both his knowledge and his thinking, spirituality {rahdniyah} in his words and the clear transparency 
{shafcfiyyah} of his spiritual insight {basirah}, all of which led him to say to Bin Bara, 


“This is a man from among the greatest awliya’. You can not match {taqah} him.” 


Immediately Bin Bara? began speaking about ‘the kingdom’ and ‘the throne’ and ‘my great personal loyalty to 
your majesty and your-rule’ -saying, “By Allah, if this man leaves now all the people of Tunis will storm your 
palace and drive you from it. Even now they are at your gates.” 


The words of Bin Bara? had an immediate effect on the Sultan, who announced to the gathered scholars that they 
should depart, but ordered the Shaykh to sit down in his palace and not take his leave with the others. 


The Shaykh calmly {had?an} sat down, at peace with himself {sakinatu-nafs}. He requested water and a prayer 
carpet {sujadah} be brought and, on their arrival, proceeded to make his ablutions {wud} and entered into the 
prayer. After the salah was complete he prepared to offer his supplication {du‘a?} and was about to ask Allah to 
punish the Sultan when he received an inward message {?ilhamah} of Allah. 


“Truly Allah does not consent for you to seek grief {jaza‘} for any one of His creatures.” 
Simultaneously he was inspired by Allah to offer the following supplication: 


“Oh You whose throne is wider than the heaven and the earth, the preservation of which is no burden, the Most- 
Sublir..e, The All-Mighty {2:256}, 1 ask you for faith in Your care, a faith by which my heart will remain 
undisturbed from anxiety for sustenance and fear of creatures. Draw me near to You in.a way that tears the veils 
as You did with Ibrahim, Your Friend and Messenger, who spoke to You and thereby did not need the help of 
Your Angel Jibril, peace be upon both of them. He did not even need to ask You. You kept him safe from the 
fire’of his enemy. How can anyone be in need of a veil to shroud him from the harm of his énemies when You 
have made him not to be in need of the help of Friends. I pray that You will conceal me in Your Nearness until I 
cannot see or feel the nearness or farness of any other thing. “Truly You have Power over all things.” {2:20} 


13 He was at that time in his late thirties. 
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Years later these inspired words became a part of the Litany or Orison of the Earth {Hizb al-Barr}.'4 In them we 
can see the state of our Shaykh as he sought shelter {/aja°a} in his Master {mawldhu} asking for acceptance and 
nearness {taliban ar-rida wa-l-qurb} that he might be enshrouded with nearness in nearness {bi-I-qurb fi-l- 
qurb}. As he was immersed {mustaghariq} in his supplications {ad‘iya?} and afflicition {ibtila?} the Divine 
Destiny {al-maqadir} was already arranging the matter in an ‘unexpected’ fashion 


Now the Sultan had a slave girl {jariyah} who was very dear to him. Simultaneously with the Shaykh being 
detained she felt a sharp sudden pain, cried out for help and fell down dead. This was her moment of fate {al- 
*aqdar}. The life decreed for her came to an end in that instant. Of this there can be no doubt. 


Equally there can be no doubt that the Shaykh had been ordered to remain at the palace and not to go out. Her 
death was her destiny and yet her death was also an infliction of punishment {‘igab} upon the Sultan for 
arresting {mana‘ahu} the Shaykh and preventing his departure. 


Is this a karamah!5? And if it is, then what is karamah other than the arrangement of destiny {tartib magdadir} or 
can destiny be changed? Or re-arranged in some other way? Are there any accidents {musddafat} in this world? 
Is there anything in the-universe {al-kawn} that is coincidental {ittifag} or random { “itibatan}? 


Allah has stated in Quran, “Truly we have created every thing by decree.” {54:49} 


The woman’s life came to an end. She died instantly. The Sultan grieved and ordered her body washed {ghus/} 
and shrouded and carried out for the funeral prayer. Whilst the attendants were busy with this they forgot that 
they had left a brazier {mijmara} burning in the palace. All of this was ‘co-incidental’ with the Shaykh entering 
into his prayers in the jail that was a palace. Another arrangement of destiny. 


Ibn Sabbagh, the author of Durrat al-’Asrar, writes, “They forgot the burning brazier. Fire blazed up without 
their being aware of it until the bedding, the clothes and everything else was burned up . 


On the outskirts of Tinis, amongst the gardens, lived one ?Abii ‘abdu-Llah al-Lihyani,.the brother of the Sultan. 
When, from his garden, he saw smoke over the city, he sent to find the cause. Upon being told that the palace 
was in flames he had his horse saddled and rushed straight away to the palacewhere he found his brother, the 
Sultan, in great grief and trepidation; grief on account of the loss of one of his beloveds and the loss of his 
quarters and trepidation over his arrest of our Shaykh. In his mind the two things had become connected through 
the Qadar of Allah. He now knew full well the meaning of the ayat: 


INNA KULLA SbhAY?IN KhALAQ4NAHU BI-QADAR 


Truly we have created every thing by decree 
9} 


This ?Abi ‘Abdu-Llah al-Lihyani was a frequent visitor of our Shaykh. When he had heard the whole story he 
said to his brother the Sultan, “What is this situation into which Ibn Bara? has dragged you? He has caused you 
to fall, by Allah, into ruin, you and those with you,” whereupon he went in to our Shaykh who was still in 
'4 Orisions, Volume One of al-Madrasatu-sh-Shadhdhuliyyah pp67-68 

'5 Karamah = supernatural occurrence. A discussion of the relationship between these supernatural events {kardmah} associated with 


the *awliya? and miracles {muizah} associated with prophets and messengers {peace and blessings be upon them all} is to be found in 
the last chapter of Book One, Volume Two, {An End and a Confession} 
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detention in another part of the palace and said to him “Ya Sidi, my brother is without knowledge of your 
spiritual reality. It was not his fault but that of Bin Bara’, who got him into this.” Our Shaykh replied, “By Allah! 
Your brother does not possess authority over good or evil, death or life, or the raising of the dead with respect to 


” 


himself. How then does he possess authority over them with respect to others? 


The Shaykh left and returned to his house that same day and resumed his tasks of guidance Pirshdad}, counsel 
{nasaha} and teaching {tadris}. 


Bin Bar® however did not cease in his efforts to harm the Shaykh. That was due to his inherent nature. The 
Shaykh always used to greet him whenever they met in the spirit of forgiveness but Bin Bara? never returned his 
greeting. However when ?Abu ‘abdu-Llah bin ?Abi-l-Husayn, chamberlain of the Sultan, saw the Shaykh he got 
down from his mule and began to kiss his hands, weeping and asking for his supplications {du‘a?}, which the 
Shaykh offered to Allah. 


When the Shaykh entered his house he said, “I have just received a message concerning these two men. I was 
told, “Ya ‘Ali. The marking {wasm} of a slave with ill fortune is according to the will of Allah. He is blind to 
this marking even though he be learned. Likewise the marking of a person with good fortune {yawfiq} is 
according to the knowledge of Allah and it comes to him do what he may.”!6 


In time the Shaykh decided to depart Tinis to go on pilgrimage {al-hajj}. He also decided that he wanted to 
sped some time in Misr {Egypt} prior to departing to the Holy Lands {ad-diyaru-l-muqadasah}, so he ordered 
his companions to prepare for the journey. 


As the riders started to move, the people of Tunis went out to bid them farewell. There was much movement 
{harakah} and clamour {dajjija}. The entire population of Tunis was aware of the departure {rahal} of Shaykh 
>Abt-I-Hasan. The Sultan also knew and imagined {dhana} that ?Abi-I-Hasan was leaving Tunis forever. This 
caused him to be so terrified {ru‘ab} in his heart that he ran out and begged the Shaykh to return. The Shaykh 
said, “I am leaving for Hajj, and if Allah fulfills my need {qadd-llahu hajjati} and I complete the Hajj, I shall 
return *insha’llah {if Allah wills}.” 


The author of Durrat al-?Asrar relates the following, which he heard from the pure Shaykh, >Abii alAzz®am 
Madi, a student of the Shaykh and his personal attendant {khadimah}. 


“After we had journeyed to the East {ash-sharq} and entered al-Iskandriyyah, Bin Bara? had a sworn writtern 
legal attestation {agdan bi-shahadah} made out which stated, “A man who is coming to you has stirred up 
trouble {shawash} in our country and will do likewise in your land.” Due to this the Sultan of Misr ordered that 
Sidi >Abi-I-Hasan he be held in al-Iskandriyyah. 


“We remained there some days. 


“The Sultan had imposed a tax on some of the leaders Pashyakh} of the country who were called the Qaba’il 
{the tribes = badiw}, and when they heard of the Shaykh they came to him and petitioned him to make 
supplication {du‘a@} for them. He said, ‘Tomorrow, if Allah wills, we shall depart for al-Qahirah {Cairo} and we 
shall speak for you with the Sultan.’ 


16 <Abii-I-Az@im, the khadim of the Shaykh, said, “The Shaykh did not pray against him and never mentioned him until we reached 
“Arafat when he said, ‘Say Amin’ to my prayer for now I am commanded to pray against Bin Barf’. He prayed thusly, ‘Oh Allah, 
lengthen his life, make his knowledge to be of no use to him, cause him trials through his children and make him, at the end of his life, 
to be a slave of oppression.” Durrat al-’Asrar. 
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“So we travelled and departed from al-Iskandriyyah by the Gate of the Lotus { Bab as-Sidrah} and the soldiers 
{al-junddah} and the governor {al-wali} were present. No one was entering or going out without their being 
examined but we passed through and no one spoke to us and no one knew us. 


“When we arrived in al-Qahirah we went to the Citadel {al-gal‘ah} and requested an audience with the Sultan. 
He said, “How can this be? It is our order that he be held in al-?Iskandariyyah.” He was then brought in before 
the Sultan, the judges {al-qudah} and the princes {al-‘umar@} and sat down amongst them whilst we watched. 


“The Sultan said, ‘Oh Shaykh, what have you to say?” 
“He said, ‘I have come to intercede {?ashf‘a} on the part of the Qaba@il.’ 


The Sultan replied, “Intercede on your own behalf. This is a warrant sworn out against you by Bin Bara of 
Tunis with his seal upon it,” whereupon he handed it to the Shaykh. 


“The Shaykh replied, “You and I and the Qaba?il are all in the grip {gabdah} of Allah.’ and he rose [to leave]. 
When he had gone about twenty paces the courtiers shook the Sultan, for neither had he moved nor did he utter a 
sound; rather he remained completely motionless and silent. 


The courtiers made quickly for the Shaykh and began to kiss his hands {ja‘alit vaqbaliin yadihi} and begged him 
to return. So he returned and shook {the Sultan} with his hand until he began to move, whereupon he descended 
from his throne begging pardon of {the Shaykh} and asking him to make du‘@ for him. 


The Sultan immediately wrote to the Governor of al-"Iskandariyyah and asked him to remove the taxes from the 
Qabé@il and to restore all that had been taken from them. 


We remained for some days with him in the Citadel and the lands of Misr were shaken (ihtazat} by us until we 
set off for the Hajj, after which we returned to Tunis.” !7 


So the Shaykh returned to Tinis and remained there for some time guiding and calling the people to Allah. 
During this time the agitation {thawrah} of Bin Bara? never ceased. On the contrary it increased to the degree 
that the lights of the Shaykh and the number of his followers increased. 


It was at that time that the Shaykh met the Friend of Allah, Abi-I-‘Abbas al-Mursi, of whom the Shaykh said as 
he booked into his face-at their first meeting; “Certainly no one has brought me back to Tinis except this young 
man.” He raised him, instructed him in the Sifi Way and travelled with him to the East. 


The ‘young man’ stayed with him from that first meeting until our Shaykh died and he in turn became the 
Shaykh, for it was he who was to be his successor {khalifah}. The Shaykh carried on in Tinis and did not bother 
with the intrigues of Bin Bara’, as he knew his stay in Tiinis would only be temporary, as had been foretold long 
before by his Shaykh, Sidi Ibn Mashish, may Allah sanctify their secret. 


He remained until he received the *idhn to travel, for it was not possible to travel without the permission from 
Allah. Finally the permission came, as he relates, may Allah be content with him, 


“I saw the Prophet of Allah, blessing and peace be upon him, in a dream and he said to me, “Oh ‘Ali, depart 
hence to Misr and raise up there forty honest ones {siddiqan}.” 


It was in the season of summer and intense heat and I said,‘Oh Sidi Rasul Allah, the heat is intense.’ and he 
replied to me saying,“Lo, the clouds shall overshadow you.’ 


17 Durrat al--Asrar: pp31-32 
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Then I said,‘I fear thirst,’ and he replied to me saying, ‘Lo the sky will rain upon you every day’, and he 
promised me seventy karamah on the way.” 


Thus our Shaykh and his muridin set off for the land of Misr. Among those who accompanied him was Shaykh 
Abii ‘Ali as-Sammat. 


The author of Durrat al-Asrar relates, “My father told me, ‘The worthy Shaykh and reciter of Quran, Abi 
<Abdu-Llah an-Nasikh told the following story to me, ‘I travelled together with these two {Shaykh ?Abu-l-Hasan 
and Shaykh ?Abu Ali}. I was in the service of Shaykh ?Abi ‘Ali. Upon our arrival in Tarabalus {present day 
Tripoli} the Shaykh {Shaykh ?Abi-l-Hasan ash-Shadhdhuli} said, “Come, let us travel along the interior road,” 
but my teacher ?Abu ‘Ali chose the coast road.” 


“He {al-Nasikh} continued, “Shaykh ?Abii ‘Ali saw the Prophet of Allah, blessing and peace be upon him, who 
said to him, “Oh Abi ‘Ali, you are a friend of Allah and Abii-l-Hasan is a friend of Allah and Allah will never 
set one wali against another wali. So proceed along the way you have chosen and let him proceed on the way he 
has chosen.’ Thus we went our separate ways until we came together in the road near to alIskandariyyah. 


“When we had performed the morning prayers the Shaykh °Abii ‘Ali made his way to the tent of Shaykh °Abi-1- 
Hasan and we accompanied him. He entered into his presence, sat down and behaved towards him in a way 
which was not usual for him. He conversed with him in a speech of which we understood not a word. When he 
wished to depart he said, “Ya Sidi, extend your hand that I might kiss it.’ and so he kissed his hand and departed 
weeping. 

“We were amazed. 


“When he was well on his way again he turned to his companions and said, “Last night I saw the Prophet of 
Allah, blessings and peace be upon him, who said to me, “Ya Yiinus, ?Abii-l-Hajjaj al-Ugqsiri dwelt in the land 
of Misr '8 and he was the Qutb. Last night he died and Allah caused him to be succeeded ‘by Shaykh ?Abi-I- 
Hasan ash-Shadhdhuli.’ So I went to him {Sidi ?Abda-l-Hasan} and gave my allegiance {‘ahd} to him as one who 
possessed the rank of the Qutb.’ 


“When we reached al-Iskandariyyah and the people came out to meet the caravan, I saw >Abi ‘Ali hitting his 
saddle with his hand, saying, whilst he wept, ‘Oh people of this land, if you knew who was coming to you in this 
caravan you would kiss the feet of his camel which, by Allah, has brought you this blessing!’” 


Abii ‘Abdu-Llah an-Nasikh told another story, 


“T was walking behind ?Abi-l-Hasan who was riding in a hawdaj {an enclosed riding litter atop a camel} and I 
saw two men walking in the shadow of the hawdaj. One of them said to the other, Oh fulan {generic name for 
anyone} I saw fulan treating you impolitely and yet you were polite with him.’ He replied, ‘He was from, my 
country and so I shall say as the poet said, 

Majnin saw a dog in the desert to whom he was kind. 


The people censured him, saying, ‘Why were you kind to that dog ?” 


He said, ‘Don’t blame me, for I have seen that very dog in the neighbourhood of my beloved Layla.’ 


18 Shaykh Yusif *Abi-I-Hajjaj of Luxor in Upper Egypt 
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The Shaykh extended his hand from the hawdaj and said, ‘Repeat what you have said, oh my son.’ And the man 
repeated his words, whereupon the Shaykh became animated in his litter and began repeating over and over 
again the phrase, 


‘Don’t blame me, .for I have seen that very dog in the neighbourhood of my beloved Layla’ — 
‘Don’t blame me, .for I have seen that very dog in the neighbourhood of my beloved Layla’ — 
“Don’t blame me, .for I have seen that very dog in the neighbourhood of my beloved Layla’ — 


until he threw out from the hawdaj a dark red robe saying, ‘Take this and put it on, for you are more worthy of it 
than I. May Allah reward you, oh my son, with good according to the worth of your covenant {‘ahd}.’ 


“Immediately I said to him, ‘Let me have it.’ and I took it and embraced it and immediately began counting out a 
large sum of money and offered it to him, whereupon he said to me, ‘By Allah. I did not walk in his shade other 
than that Allah might give me the mercy of hearing the dhikr of the Shaykh. | know that mercy is poured out 
upon him; perhaps some of it may fall on me.” : 


Our Shaykh, Sidi ?Abi-I-Hasan ash-Shadhdhuli, may Allah sanctify his secret, said, “When I drew near to the 
land of Misr I was told, ‘Ya <Ali, the days of trial are finished and the days of felicity have arrived and thus has 
difficulty been succeeded by ease. Ten for ten just as it was for your great grandfather.”!9 


“His dwelling in alIskandariyyah was in one of the towers in the sea wall which the Sultan had bequeathed to 
him and to his children. I entered it in the year 715 after the Migration and found in the lower story a large water 
cistern and place for tying the animals. In the middle floors were dwelling places for the fuqara and in the upper 
stories he dwelt with his family. He was married there and his children were born within the tower. He dwelt 
there for years; one year he would make Hajj and the next year he would stay home.” 


“Among his children were Shaykh Shihab ad-Din Ahmad, ?Abi-I-Hasan ‘Ali and also >Aba ‘Abdu-Llah 
Muhammad Sharaf ad-Din, who I met in Damanhir where he lived. 


Among his daughters was Zaynab, who had children, some of whom I have seen, and <Arifat al-Khayr, also 
called al-Wajihah {the noble lady}, whom I met in al-Iskandariyyah. At the time I met her she was blind. I 
asked her why she had two names and she replied, ‘When I was born my father was in al- Qahirah and he wrote 
to my mother saying, ‘I was praying whilst I was in retreat {khilwah} and | was told that a daughter had been 
born to me and I was commanded to call her ‘Arifat al-Khayr.’ When he reached alIskandariyyah he asked of 
my mother, ‘Where is the daughter that has has been born to me?’ My mother lifted me up to_him and he placed 
me on his chest and put some of his saliva into my mouth and said, ‘Welcome al-Wajihah.’ which is to say 
“Welcome to the one of whom I learned whilst facing Him {tawajjahu}.’ She was one of the Friends of Allah, 
one of those after whom the Quran was recited in sevenths from behind a screen {min khalfa satar}*, a 
gracious lady. ”2! 


He described something of his life in al-Iskandariyyah in a letter to a murid. 


'® Sayyidina Muhammad, blessing of Allah and peace be upon him. This is both a reference to the last ten years the Messenger spent 
in Madinah al-Munawarrah after the years of oppression in Makkah al-Mukarammah and to Siratu-I-Inshirah {94:5-6}. 

20 In the tradition of Sayyidah °A‘isha and Sayyidah Nafisah, may Allah be pleased with them. 

21 Durrat al-*Asrar p 50 
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“This letter is sent to you from al-Iskandariyyah, may Allah preserve it. We are moving in the shower of Allah’s 
benefactions. He endows us with this bliss {ni‘mah} and manifests upon us His Love {hubb}. He has covered 
me and my beloved with His Blessings and has chosen us to be near to Him. 


“How gracious He is. We ask Him and He responds and even before we have asked, He has given. Abundant 
praise be to Him as becomes His Nobility and Sublimity. 


“As for the family, relatives and other beloveds they have all been endowed with the abundant generosity of 
Allah and covered with kindness inwardly and outwardly; they are overwhelmed. We pray for the abundance of 
Allah and all around increase for you and for them, one and all, and we ask Him to take our place in thanking 
Himself, for He is the most Generous of the Generous. May He grant you refuge and protect you.” 


Misr at the time was filled with the most noble hearted and high minded scholars {min *akramu-l-‘ulama’}, who 
were capacious in their knowledge, spiritual truth and piety. A group of men who had devoted their lives to 
Allah and in turn had been guided by Allah who had caused love {mahabah} and respect {haybah} for them to 
grow in the hearts of the people. 


This group met ?Abi-l-Hasan with graciousness and accompanied him as companions, brothers and muridiin. 
The author of al-Mafakhir al-Aliyyah quoted Ibn Maghayzal, 


“When the Shaykh came to Misr from the West {al-maghrib} he began to call people {al-khalg} to Allah, the 
Most High. The inhabitants of East and West without exception {gdtibatan} responded to his call. Present at his 
majlis {gathering} were the great ‘ulama from among the inhabitants of Misr such as Sidi ash-Shaykh ‘Izzu-d- 
Din bin ‘abd as-Salam, Shaykh Taqi ad-Din Ibn Daqiq al-‘Ayd, Shaykh ‘Abd al--Adhim al-Mundari, Ibn Salih, 
Ibn al-Hajib, ash-Shaykh Jamal ad-Din ?Asfir, ash-Shaykh Nabih ad-Din Ibn ‘Auf. These men were among the 
leading religious scholars of that time from both East and West {shargan wa gharban}. Also, there was ash- 
Shaykh Muhiyu-d-Din Ibn Saraqah and the scholar Ya Siin, students of Ibn al-‘Arabi, may Allah be content with 
him. They were all present at his table in the Madrasah al-Kamiliyyah in al-Qahira with the highest politeness 
{bitl-dzminu-l-adab} as students between his hands {mutalmadhin bayna yadhi}. 


“The Shaykh, al-?Imam, the Supreme Qadi, Badr ad-Din Ibn Jama‘at al-Wali Ibn al- Wali Ibn“al-Wali, may Allah 
be mercy full to them all, who was the son of a wali, the grandson of a wali and the great-grandson of a wali used 
always to say that he shared in the considered opinion {ra*yahi} of all of Misr in the barakah {grace} of Shaykh 
>Abii-I-Hasan ash-Shadhdhuli. He was proud to be his companion and to be present at his death prayers {as- 
saldtu janazah} in Humaythirah.”22 


The author of Durrat al-Asrar relates that, “The esteemed Shaykh ?Abi-I-‘Aza‘im Madi told me, 


“Shaykh ?Abi-l-Hasan spoke on the real significance of the Sifi shaykh in his dealings with his companions 
ashabahu}. He said that his hand was upon them {yadahu ‘alayhim} protecting them wherever they might be. I 
disagreed with that in my self {nafsi} and said to my self ‘That cannot be except by Allah ‘aza wa jalla.’ 


““When morning came I was very uptight in my self {daigah shadid fi-nafsi} and I went outside of al- 
*Iskandariyyah and sat on the beach {sahal} the whole day. After I made the afternoon salah {al-“asr} I put my 
head under my collar {tawqi}. Something shook me and I though it was one of the fuqara? who was playing 


22 al-Mafakhir al-Aliyah p 15 
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around with me {mahzani}. I raised my head from under my collar and there before me was a handsomely 
dressed and very beautiful woman. I asked her, ‘What do you want.’ and she replied ‘T want you!’ I said ‘/ take 
refuge with Allah’ {2:67}. She said, ‘By Allah, I shall not leave you!’ I pushed her away from me. She then 
pulled me to her breast and played with me as a child plays with a canary and | lost control of my self. She drew 
me between her thighs {bayna fakhdiha}. 


“Suddenly a hand grabbed hold of my collar and I heard the Shaykh saying, “Ya Madi! What is it that you are 
falling into?” and he hurled me off her. I thought that somehow the Shaykh had passed by where I was but when 
I raised my head there was neither the Shaykh nor the woman. I marveled {fatajibat} at this, realizing that | 
had been rejecting or contemptuous {bi-a‘atirada} of the Shaykh. 


“‘T asked pardon of Allah and performed my evening salah {al-maghrib} and made for the Green Gate {al-babi- 
lakhdar} but found it and all the gates of the city closed. When I came near {danu} to it the Gate opened of its 
own accord and I entered the city — then it closed. This gate is only opened after the Friday salah {salatu-l- 
Jjumu‘ah} when the Amir and the people pass through it out on to the beach after which it is closed. 


““T reached the tower {al-galah} and entered my quarters and hid myself from the fugara’. After the Shaykh had 
finished the night salah {al-‘isha”} he sent the people away. Every night he gathered to himself the people of the 
city wo came to listen to his words. When they had assembled he asked ‘Where is Madi?’ They said, ‘We have 
not seen him today.” He said, ‘Look for him in his quarters.’ They found me but I said ‘I am sick {marid}’, for I 
had entered into a very intense state {hal <adhim}. He said, ‘Carry him between you.’ 


“So they carried me and brought me into his presence — and then he ordered them to go away. 


I sat before him weeping and he said to me, “Oh Madi, yesterday when I said to you such and such you 
opposed and resisted {i‘tiradat} me. Where was my hand with regard to you on this day when you desired to 
rebel? Whoever is incapable of doing this is not a Shaykh.” 


As we related earlier, he would spend one year at home and the next on pilgrimage {al-hajj}. The author of 
Durrat al-Asrar relates, “One in whom I trust told me the following: 


“One year in which he went on hajj there took place the movement of the Tartars against the people of Misr and 
the Sultan was occupied with operations against them so that he did not prepare the military escort for the 
caravan of pilgrims. The Shaykh sent out his tent to al-Birkah and certain people followed him. 


“The people gathered together with the Prince of the ‘Ulam@, al-?Izz bin ‘Abdu-s-Salam, and questioned him 
about the journey. He replied, ‘The journey without an escort is not allowable.’ The people informed the 
Shaykh,who said, ‘Let me meet with him.’ 


“He met him in the Masjid on Yawm al Jumu‘ah {Friday} and a large crowd gathered around the two of them. 
He said, “Ya Faqih, is it your opinion {r@y} that if a man had the whole world reduced to the size of one single 
step that he would be granted permission to take a journey amidst dangers or not?”’ The judge said, “If anyone 
should find himself in such circumstances he would be beyond the limits of legal judgement {fatwa} or anything 
of the sort.”{ 


“The Shaykh said to him, “By Allah, other than whom there is no other deity, | am of those for whom the whole 
earth has been made into the size of a single step. Whenever I see something which causes men to fear I walk 
with them to the place of security. And for you and me there is no escape from standing before Allah [on the 
Day of Judgement] so that he may question me concerning the truth of what I have just told you.” 
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“So the Shaykh departed and many wonders {kardmdt} attended him along his way. Among them is that when 
bandits would attack the caravan by night they would find a wall built around the caravan as if it were a city. At 
the break of day the brigands would come to him, tell him their past deeds, repent to Allah and accompany him 
on the Hajj to Makkah. When he completed the Hajj, he returned to Misr and entered al-Qahirah at the head of 
the people. 

“The Jurist ‘Izzu-d-Din went out to meet him at al-Birkah which is about six miles outside of al-Qahirah. The 
Shaykh said to him, “{Ya Faqih, by Allah, were it not for the training I received with my great-grandfather the 
Prophet of Allah, blessings and peace be upon him, I would have taken the caravan out on the day of ‘Arafat 
and in one step been at ‘Arafat.”{ The mufti said, “I believe in Allah.” Whereupon the Shaykh said to him, 
“Look upon the truth {hagigah} of it.” And everyone turned and before [their eyes] they beheld the Kabah. 


“The people cried out and the fagih put his head in his hands, saying, “You are my Shaykh from this very 
morn,” and the Shaykh said to him, “Rather, you are my brother, if Allah wills (?insh >allah}.”” 


Shaykh Madi told us the following two stories which may serve as indications of how the Shaykh used the 
Pilgrimage as a means for instructing his companions and students: 


“One year I made Hajj without his permisssion {bidiin ?idhnahu}. When I had completed the rites of pilgrimage 
{manasiku-l-hajj} and came to the Farewell Circulambulation {?itdfu-l-wida*}, the people of Makkah rose up 
against those remaining in the haram and plundered them.{fa-nahabahum}. 


“I had things given into my safe keeping so I entered into the hijr and stood beneath the mizab*. I said [to 
myself] ‘If I go out I shall be plundered and if I continue to sit here I sit without those things entrusted to me by 
the people.’ 

“I felt helpless and confused {fa-tahayrat} and I called upon {fa-nddayt} the Shaykh and as I called him he 
appeared standing at Bab Nadwah 7° signaling me. I ran to him but he turned away. I followed after him but was 
unable to reach him until I came to the caravan {ar-rakb}. I joined the caravan and searched for him but | did 
not find him. 


“When I entered Misr I went to him and greeted him and he questioned me as to my condition {hdli} saying to 


me, ‘Oh Madi, when your condition became critical for you and you summoned us we came to you and we 
delivered you {khalasnaka} from what you got yourself into.” 


Shaykh >Aba-l-Hasan said, “If anyone is separated from the ordering of his own affairs {tadbir} and placed 
under the orders of Allah; removed from his own choosing (ikhtiyar} and consigned to the choice of Allah; 
divided from his own. discernment {nadhar} and placed within the discernment of Allah or cut off from 
knowledge of his own affairs in favour of the knowledge {‘ilm} of Allah, whilst maintaining uninterrupted 
resignation, contentment, commitment and complete trust in Allah — then to that one Allah will bestow a 


23 ‘The day one must be on the Plain of ‘Arafat around the Mountain of Mercy {Jabal ar-Rahmah} in order for the Hajj to be 
acceptable to Allah. 

24 al-hijr = the cresecent shaped enclosure between the Syrian and the Magl Corner of the Ka‘bah beneath which the Prophet 
“Isma‘il and his mother Sayyidah Hajar {peace be upon them} are buried. al-mizab = the golden water spout centred directly above the 
hijr which drains the roof of the Ka‘bah. See frontispiece of Orisions, Volume One of al-Madrasatu-sh-Shadhdhuliyyah 


25 bab al-nadwah = one of the gates of the Sacred Enclosure. In jahaliyyah days {the time of ignorance prior to the mission of the 
Messenger, blessings of Allah and peace be upon him} this ‘Gate’ was assigned to the Nadwah who were one of the six clans of 
Quraysh that maintained the Ka’bah and pilgrim services. This clan was responsible for organizing and directing all convocations. The 
other clans were: Hijabah or those who cared for the cloth in which the Ka’bah was draped and the keys; Sigdyah or those responsible 
for watering the pilgrims; Rifadah or those responsible for feeding the pilgrims; Qiyadah or those responsible for leading the fighters; 
Liwd or those responsible for the flag and banners. 
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beneficence of mind and heart {husnu-l-lubb} which will result in remembrance {dhikr}, reflection {fikr} and 
many other special virtues besides these.” 


Shaykh Madi also related that, “One year I went on Hajj with him and upon reaching Madinah he stood before 
the door of the masjid of the Messenger, blessings of Allah and peace be upon him, seeking permission 
{yatlubu-l-idhn} to enter, saying, ‘This is the place regarding which Allah has said {the meaning of which is}, 
‘Oh you who believe do not enter the houses of the Prophet — unless permission be granted to you.” {33:53p}. 
He stood there until leave was granted him and then he entered and stood before the face {wajh = face or 
presence} of the Prophet, blessings of Allah and peace be upon him, and uncovered his head, saying, 


‘The blessings of Allah, and His Angels and His Messengers and His Prophets and all of His Creatures from 
amongst the People of His Heavens and His Earth be upon you ya Sidi, ya Rasil Allah and all of your 
companions.” 


“He went on repeating this over and over in an exalted state {hdlin adhim} until the state became calm 
whereupon he sat down in a section of the Haram and said, ‘When I was making Peace upon him I had vision 
{kashf} of him in which whilst I was greeting {?aslam} him he was returning the greeting with his forefinger.”” 


He {Shaykh Madi} said, “At that exact instant Abu Muhammad ‘Abdu-I-‘Aziz al-Zaytini entered. He was the 
overseer of the food for the fuqara’ and he said, ‘Ya Sidi, one of our camels has died and his load remains on the 
ground.’ Our Shaykh replied, ‘By Allah ya Sidi, at this moment I have neither gold nor silver.’26 He ordered 
him to sit down and sat down with us who were gathered in a circle {halagahu} about him at the time. Then the 
Shaykh put his head under the collar of his robes. 


“When he withdrew his head he said “Ya Muhammad. Put your hand into my pocket and take what is there.” So 
he put it and drew it out full of gold and [the Shaykh] said, 


““Look at that neither struck by a minter nor fashioned by a goldsmith. I was told, ‘Ya ‘Ali. Take from what is in 
your pocket.’ And he said, ’Go buy a camel and whatever provisions you need for the fuqara.”” 


Thus was it his practice to make Hajj both to fulfil what was ordained and to instruct his muridan. As we have 
mentioned earlier he performed it every other year if possible. 


He was accompanied not only by his own students but also by many distinguished personages from East and 
West with whom he maintained an extensive correspondence, and also members of the inner circles of the 
spiritual hierarchy, as is testified by this extract from a letter?” he wrote to Shaykh ?Abii-I-Hasan as-Saqilli, in 
which he says, 


“...the ship from al-Mahdiyyah has arrived here [in Alexandria] after fifteen days of sailing. We found Ahmad 
as-Sabuni on it. He is seriously determined to make the Hajj to the Sacred House of Allah. Though I had looked 
forward to finding you aboard it was not to be. So we have decided to leave before your arrival. 


“I would have waited until next year for your arrival were it not that seventy people have made up their minds 
to travel with me this year — some of them have even sold their goods in order to do so. 


“Over two hundred people — of whom the seventy are the élite — including fugaha and ‘ulema’, as well as an 
undetermined number of khulafa {successors}, uman@® {special agents}, nugab@ {directors}, nujab@ {camel 


26 Id safra? wa la bayda? = literally = neither yellow nor white 
27 Durrat al-Asrar 
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riding nobles} and abdal {substitutes}?8 and others from among the spiritual élite are going with me. I have 
learned that their origin is in the Yaman and I look forward to the meeting with them. They are urging me on and 
Allah calls me as well.” 


If the Hajj was an important, indeed a vital part of the teaching method of our Shaykh, if was also his last 
teaching to them. In the year 656 of the Migration during the month of Shawwal, the Shaykh began making 
preparations for what was to be his last Hajj. 


Sidi Madi related to me, 


“When he set out on the Hajj during which he passed away, I had married a woman of the people of al- 
*Iskandariyyah who, being with child, began to weep and say to me, ‘Are you leaving me to make Hajj just when 
I am at the point of giving birth?’ I informed the Shaykh of what she had said and he said, ‘Call her to me.’ I 
brought her to him and when I entered with her before him he said to her, ‘O mother of ‘Abdu-I-D#im, leave 
Madi to travel with me and I will ask for something better from Allah for you.” She said to him, “Ya Sidi. I hear 
and I obey.’ He invoked a blessing on her and she turned away. 


While we were on our journey she gave birth to a boy child whom she named ‘Abdu-I-D#im.” 
He continued with his telling of the story: 


“When we had made preparations for the journey the Shaykh said to me, ‘Bring a pick-axe and shovel, in case 
one of us should die and burial should be necessary.’ This had never before been his custom in all of my travels 
with him and was a definite indication {?ishdrah} of his death. 


“His son, Shaykh Sharaf ad-Din, told me in Damanhur in 715 AH, “There was with us a youth who was 
studying Quran. He was raised up with us as he was an orphan and his mother was part of our household. When 
my father, the Shaykh, decided to depart he commanded us to move without the women folk and children. The 
young boy was full of desire to accompany us. The Shaykh said, ‘Take him with you.’ His mother came to the 
Shaykh and said, ‘Ya Sidi, perchance you will look after him.’ He said to her, ‘We will look after him, 
?insha’llah, as far as Humaythirah.” 


“He continued, ‘We set off and when we entered the desert the Shaykh and the young boy fell ill. The boy died a 
day’s journey before Humaythirah. We wanted to bury him but he said, ‘Carry him to Humaythirah’. There we 
halted and washed him and the Shaykh prayed over him, and we buried him there; he was the first to be buried 
in that place. It was during that same night that the Shaykh died. 


“That evening he had assembled his companions and given them final injunctions. 


“He especially enjoined upon them the Orison of the Sea {Hizb al-Bahr}, 7° saying to them, ‘Teach it to your 
chifdren, for in it is the greatest name {ismu-llahu-l-2adham} of Allah.’ 


“He spoke in private with Sidi Abu-IAbbas al-Mursi, gave him his orders and made him to be the es-pecially 
favoured possessor of blessings {barakat} with which Allah had favoured him. He said to the people with him, 


28 members of the hidden spitual government {al-hukumu-l-batinniyah}under the direction of the Qutb. 
29 Orisons of the Shadhdhuli: Volume One of al-Madrasatu-sh-Shadhdhuliyyah pp 11-26 
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“When I am dead, look to Abi-I-‘Abbas al-Murs?, for he is the Khalifah to follow me. He will have an exalted 
station among you. He is one of the doors to Allah, praise be to Him.’ 


“In the gloaming between sunset and dusk he said to me, ‘Ya Muhammad, fill for me a jug with water from the 
well.’ I said, “Ya Sidi, its water is salty and bitter but the water we have with us is fresh.’ 


He said, ‘Give me some {from the well}, for my intention is other than what you think.’ 
So I brought him a jug of water and he drank from it, rinsed his mouth and spat it back into the jug.’ 


Then he said, ‘Put it back into the well.’ I put it back and the water of the well turned sweet and fresh and 
became abundant by the permission of Allah. 


“He passed the night in devotions {mutawajjiha} and the recitation of dhikr. | could hear him saying ‘Ilahi, 
Illahi.” until when the dawn broke and he was still. Thinking him asleep, we shook him and found him dead, 
may Allah have mercy. upon him. We called Sidi Abt-lAbbas al-Mursi, and he washed him. We prayed over 
him, and we buried him at Humaythirah.” 


This place is in the desert of ‘Aydhab by a valley upon the road of Sa‘id. I have drunk of its water, I have visited 
his tomb and I have seen his barakah. 


It was the 30th day of Dhu-l-Qa‘da in the Year of the Flight 656, which corresponds to the 28th day of 
November in the | 258th year of the Common Era. He was sixty-three years old. 


Mercy of Allah be upon ?Abi-I-Hasan; may Allah perfume his grave, and Allah is the best to respond. 


Abi ‘Isha *Ibbrahim bin ‘Abd ar-Rafi‘, the complete Shaykh, the distinguished man of law, the preacher and 
jurist and judge of the congregation in Tinis told me, 


“When Shaykh ?Abi-I-Hasan set out to perform the pilgrimage on the journey in which he died, he said to his 
companions, ‘This year I shall perform the Pilgrimage of Substitution {hajjatu-/-niyabah}.’ 


He died before completing the hajj. When his companions returned to Misr they questioned the Mufti <Izzu-d- 
din bin ‘Abd as-Salam and told him of what he {the Shaykh} had said. He wept and said to them, ‘The Shaykh 
was telling you that he was going to die.’ Do you not know that he has instructed you that the angel is the one 
who will make the hajj as his substitute {niyabah}. Do you not know of the saying {hadith} of the Prophet, 
blessings of Allah and peace be upon him, that goes, “If anyone leaves his home for the purpose of performing 
the pilgrimage and dies before fulfilling the pilgrimage, then Allah deputizes an angel to take his place in the 
performance of the pilgrimage each year until the Day of Judgment.” 


eet 


YA ShADb-DbU-LI 


30 Though the Shaykh had sons, he did not appoint any one of them to be his khalifah {successor}, but chose he whom he considered 
to be the most suitable. We hope that the modern Shuyikh follow the same route and not make the Path to Allah the source of gain to 
be inherited like real estate. {Dr.AHM} 
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HIS PERSONALITY 


e is °Abi-I-Hasan ash-Shadhdhuli bin ‘Ali bin SAbdu-Llah bin ‘Abd al-Jabbar bin Tamim bin 
Hurmuz bin Hatim bin Qasi bin Yusuf bin Yash‘a bin Ward bin Batal bin ‘Ali bin 7Ahmad bin 
Muhammad bin ‘Isa bin Muhammad bin Sayyid Shabab?Ahli-I-Jannnah {Lord of the Youth of 
the Garden} grandson of the best of the blameless, Abi Muhammad al-Hasan, son of the 
Leader of the Faithful ‘Ali ibn ?Abi Talib, may Allah be generous to him, and son of Fatimah 
az-Zahra the Radiant, beloved daughter of the Prophet of Allah, peace and blessings of Allah 
be upon him and peace be upon her3! 


Sidt Madi bin Sultan, his devoted disciple {who lived to be over a hundred years old}, described him in this 
way, “He was tawny coloured {adami}, thin, tall, sparsely bearded, long fingered as though he were from al- 
Hijaz *?, eloquent {fasih} of tongue and sweet {‘adhab} of speech.” 


It was his wont to beautify himself before entering into the masjid, as the Prophet of Allah, blessings and peace 
be upon him, said, 


“He {Allah} made the whole earth a place of prostration {masjid} and [a place of] purity for me.” 


From that it was his understanding that where ever one was upon the earth it was pure and fit for prayer and 
prostration and so consequently Shaykh Abii Hasan was always beautifully attired in handsome garments {ath- 
thiyabu-l-hasanah}. 


Sidi Madi told me the following, 


“One day the Shaykh was discoursing in his majlis on zuhd {asceticism}, especially in regards to worldly goods, 
and a1.ong those gathered together was a faqir dressed in worn out garments. The Shaykh, on the contrary, was 
as always dressed in very fine looking garments. The faqir said, ‘How is it that the Shaykh holds forth on 
asceticism while wearing those, whilst it is 1 who am really the ascetic?’ The Shaykh said, ‘O you who dispute, 
your clothing is the cloth of worldly desire {raghbah fi-d-dunya} which cries out with the tongue of striving and 
poverty, whereas our clothing is the cloth of self-restraint {ta‘affuf} and wealth {ghind}.’ Whereupon the man 
stood up before those gathered and said, “By Allah my heart says the same, and I ask forgiveness of Allah and 
turn to him in repentance.’ The Shaykh bade me clothe him with fine garments.” 


The same story is also related slightly differently, 


“Once a faqir wearing garments of coarse hair {shar} came to the Shaykh as he was finishing a lesson and drew 
near the Shaykh until he took the hem of the Shaykh’s robes saying, ’Ya Sidi. Allah is not to be prayed to when 
wearing such a fine robe.’ The Shaykh {in turn} took hold of the hair cloth of the faqir and said, ‘When I pray 
my garments say, “I am enriched by You and not needful {of worldly goods}”, whereas your robes say, “I am 
impoverished by You so give me.”’”33 


31 Lata@if al-Minan 

*2 The western geographical region of the Arabian Peninsula bordering the Red Sea in which Makkah al-Mukarramah and Madinah al- 
Munawarra are located. 

33 Lata’if al-Minan p.129 
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Ibn <Ata*[llah as-Sakandari comments on this, saying, “This was the path of Shaykh ?Abi-I-‘Abbas and his 
Shaykh, >Abi-l-Hasan, may Allah be content with them both, and [it was the path] of their companions. They 
avoided wearing any garment that revealed the secret of the wearer {sirrul-l-labis} for they believed whoever 
dressed in patched or coarse garments without being in need was a pretender {da‘y}.34” 


Ibn <Atalllah commented further and said, “The Shaykh is not qualifying {taqyid} the dress of the truly poor, 
for there is no prohibition {haraj} against it as long as the wearer is of the muhsinin {those who excel in 
scrupulous piety}.”35 


gape we metal ge be 
MA<ALA-L-MUHSININA MIN SABIL 


There is no way against the muhsinin. 
(9:91p} 


Thé Shaykh in a letter to Sidi ‘Ali bin Makblif gave further dimension to the subtlety of his understanding. He 
was writing to Sidi ‘Ali on the general area of guidance, and specifically, in this section, guidance by and from 
the light of Allah, “This [being guided to the light] is manifest with reference to the choicest of men and to the 
one among them of the keenest perception. By him [Sayyidina Muhammad, blessings of Allah and peace be 
upon him], by his light and by his goodness {tayyib} everything becomes good. It is an amazing thing when you 
consider his fondness for fine scent {tayyib} given that, on the agreement of all the learned ones, his fragrance is 
the choicest of all fragrances. So understand and enter into the circle of his knowledge. As it said, ‘By Allah! He 
did not eat except for us, he did not drink except for us and he did not marry except for us.’ In like manner he 
does not adorn himself with scent except for us. 


“This then is the source of all good things {fayib} and the splendour of every mine and he is the mine of all 
mines. Therefore take to yourself light from his light, scoop up water from his ocean, drink of his knowledge 
and adorn yourself with obedience to him. Then things will be under control of your hands.” 


“One day >Abi-I-Abbas came into the Shaykh with the intention of eating coarse {khashuna} food and wearing 
coarse {khashuna} garments. The Shaykh said to him, “Oh ?Abi-I<Abbas. Know Allah and eat whatever you 
like. He who knows Allah will have nothing against him if he eats blissfully {hanaa} and drinks delectably 
{mara@a}. It was never the‘way of ?Abi-l-Hasan to eat crude {ghuladha} foods nor to drink other than from cool 
shady waters. He said to ?Abi-I-‘Abbas , “My son. Cool the water. If you drink other than cold water you will 
say ‘alhamdulillah’ 3° but you will say it without feeling. If you drink cool water {al-md? al-barid} and say 
‘alhamdulillah!’, each and every one of your organs will respond to the Benevolence of Allah {niSamatu-llah}.” 


“The origin of his saying is found in the story about Sayyidina Misa, peace be upon, from the Quran: 


34 The choice of this word {day} is a play on da‘iyah or da‘in, meaning one who calls to Allah. They are all from the same root, da‘a, 
meaning to call, but one calls attention to himself whereas the other call attention to other than himself, ie: Allah. 

35 Here again the choice of the root hasuna which means to be beautiful, to be in a proper state, to be handsome amplifies the meaning 
of these words in a way that it is impossible through mere translation of this passage, which is a complex play on subtle meanings of 
words like; poor, patched, beautiful, calling. 

36 alhamdulillah = Praise Allah. Prescribed saying when finishing drinking or eating 
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Or Fy gl SHI lo JB 


FASAQA LAHUMA ThUMMA TAWALA(?ILA-Db-DbIL 
FAQALA RABBIPINNI LI-MAA ?ANZALTA°ILLAYA MIN KbAYRIN FAQIR 


So he drew water for them and then withdrew into the shade >” and said, 
“Oh my Lord. I have need of whatever good You shall send down upon me.” 


See how in this ayat Sayyidina Misa, peace be upon him, retired to the shade and then thanked Allah for what 
he had given to him of ease and comfort.” 38 Ibn ‘Atallah, in clarifying the system of the Shadhdhuli Way, 
wrote, “Wearing soft garments, eating savoury foods, drinking cooled water is not prohibited by Allah as long as 
it is accompanied by thanking Allah {ash-shukru-li-Llah}. In accord with Hadith and Quran,” 


te. 
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YA BANII °ADAMA KhUDhU ZAYNATAKUM ‘INDA KULLU MASJID 
WA KULU WA-ShRABU WA LA TUSRIFU °INNAHU LA YUHIBU-L-MUSRIFIN 
QUL MAN HARAMMMA ZINATA-LLAHI- 
L-LATII°AKhRAJA LI-IBADIHI WA-T-TAYYIBATI MINA-R-RIZQ 


QUL HIYA LI-LADbINA *AAMANU FI-L-HAYATI-D-DUNY A KhALISATAN 
YAWMA-L-QIY AMAH KADhALIKA NUFASSILU-L-AAYATI LI-QAWMIY YA‘LAMUN 


Oh children of Adam, beautify yourselves at every place of prostration; 
and eat and drink but do not be extravagent.Truly He does not love the extravagent. 
Say: Who has forbidden the beautification which Allah 
has brought forth for His slaves and the good things from His providence? 
Say: On the Day of Judgment these shall be solely for those who have believed 
whilst in this worldly life . 
Thus do We detail Our Signs for those who have knowledge. 
{7:31-32} 


37 The daughters of Shu‘ayb {Jethfo}, peace be upon him. 
38 Lata’if al-Minan 
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ALLAHU-L-JAMILU YUHIBU-L-JAMAL 


Allah is The Beauty; He loves the beautiful. 
{Prophetic saying} 


In all cases 7Abu-I-Hasan was wont to advise equilibrum {?i‘tadal} and advised his muridiin, “Do not be 
immoderate in {your} renunciation of the world {la tasrif bi-taraka ad-dunya} else their darkness fall upon you 
and you embrace rebellion and thus return to their embrace, having lost everything you gained from leaving 
them: by exertion {himmah}, by thought {fikr}, by discipline ?iradah} or by action {harakah}.”39 


Professor ‘Ali Salim ‘Amar writes, “ash-Shadhdhuli used to dress magnificently {fakhir}, ride swift nimble- 
footed horses {al-farih min ad-duab}, and acquired race horses {al-khaylu-l-jiad}.” During the days of the great 
religious festivals, *Abii-I-Hasan sought to capture the attention of the people with a view to making these 
festive ls alive for the people. They would celebrate with worship, with dhikr, giving of alms and with great 
mounted parades. When he rode in the festival {a/-muwdsim} he would be surrounded by both the notables from 
among the fuqara and from among the worldly; flags would be swirled above his head and the beating of great 
kettle drums would proceed him. 


“ash-Shadhdhuli was never attracted by false fame {ash-shiharatu-z-zdifah} or even true fame. Rather it was his 
understanding that the people occasionally needed a strong shock {hazzatun qawiyyah} or heightened vibration 
to return their vision to the true reason for the religious festivals {al-muwdsimu-d-diniyah} and remind them of 
their spiritual verities by those festivals.” 


Thus we can see that on his human side, ?Abi--Hasan was not narrow minded {mutazammit} and rigid. He said, 
“The Way {at-tarig} is not attained through monasticism {ar-rahbdniyyah}, neither by eating barley and bran 
{la bi-akl sha‘ir wa-n-nakhalah}® nor by subsisting in a trade or profession {bi-bagigatu-s-sand‘ah}. It is 
attained by steadfastness under orders {bi-sabri ‘ala -l?awdmr}, and certainty in guidance {al-yagin fi-l- 
hidayah}, as Allah has said, 


WA JA‘ALNA MINHUM ?A°IMMATAY YAHDUNA BI-AMRINA LAMMA SABARU 
WA KANU BI-AYATINA YUQINUUN 


And when they were patient, and they were certain of Our Signs, 
We appointed leaders from among them 
who guided by Our Command. 
{32:24, 


39 Lata?if al-Minan 
40 asceticism 
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We could describe >Abi-I-Hasan as a handsome man, an eloquent speaker, elegant in his dress, flexible in his 
manners, a horse lover and superb horseman both in flat racing as well as in public showmanship. This is how he 
appeared. If that is all he was we wouldn’t be saying much, and surely if that were all there was to say about him 
he would not have been remembered nor would he have counted for much in world history. 


Rather we must now speak of ?Abi-l-Hasan as a Sage and a Sifi. 
Sidi ‘Abdu-l-Wahhab ash-Sha‘rani says of him, 


“We are told that when the perfected Shaykh {ash-shaykhu-l-kamal}, >Abii-l-Hasan ash-Shadhdbuli, had fully 
exhausted his own choices (?ikhtiyarahu} with Allah, he remained six months without asking Allah for 
anything. Later he heard a call within his secret self {sirr}, ‘Ask us for a slavery {‘ubudiyah}*! that has in it no 
preference {rajih} either for giving {Sata} or receiving {marfa}. Say, ‘I have asked Allah and I have hoped 
from him total obedience (?imtithalan} without restriction {tahjiran}. He creates what he wants as he chooses; 
with Him there is no choice.”” 


In this way °Abi-l-Hasan extinguished {fand} his choice in Allah. This rank {al-muratabah}, is not attained by 
one in the beginnings of the journey {as-s@irah} to Allah. It is preceded {yashiqaha} by fierce struggle {jihadu 
shaq}. How did *Abi-I-Hasan arrive to the state of such expatiation or correspondence {yastarsil} with Allah 
that his own personal will {?iradah} was extinguished in His Will and his own personal choice vanished in His 
Choice? To be by Allah {yakin bi-llah} in both Will and Execution (isdara}. 


Education was the basic component {al-‘unsur al-awwal} that produced the character of A bi-l-Hasan ash- 
Shadhdhuli. He started learning when he was quite young and gained a yield from it when he was still small. He 
was refined and set right in the cultivation of his mind {fatathagaf} by first preparing his way through the 
memorization {hafadha} of the Quran, the study of the sunnah {customary practices of the Prophet of Allah, 
blessings and peace be upon him} and the study of Religious Sciences {al-‘ulimu-d-diniyyah}: the means and 
the ends {wasa’il wa ghayat}. “He did not enter into the Knowledge of the Folk {‘ulimu-l-gawm }42} until he 
was fully prepared in the studies of the Exoteric Sciences {‘uliimu-dh-dhahirah}*}”; i.c., “the vast knowledge 
{‘ulum jamah}” and he was a master of “the knowledge or sciences of the widely learned or well read {‘ulam-l- 
ghazirah}.” 4 : 


Thus he entered into the ‘sciences’ safely and soundly {silamman-fa-silamma}. He then began to choose among 
the books that he had studied and explained {sharh} and counselled {nasaha} his companions among those he 
loved to read certain books. Among them were: 


1] Kitab Khatm al’awliya’, {Book of the Signet of the Friends} by al-Hakim al-Tirmidhi. This was a book 
which created a great stir and was the cause of many troubles {su‘ubatan kathirah} to its author due to the views 
he expressed within it. It attracted the attention of ash-Shaykh al-Akbar, Muhiyu-d-Din Ibn ‘Arabi and was a 
great influence {athar} on him to the point that he devoted a special book to it as well as some pages in al- 
Fiituhat °. where he endeavoured to reply to some of the questions that it raised. In doing so he put himself to 
the test in spite of his high position in the spheres of philosophy {falsafah}, wisdom {hikmah}, science {‘ilm} 
and spiritual knowledge {tasawwuf}. He also laid down a challenge {tahaddin} as if to say, “Here I am giving 


41 worship, humble veneration, bondage, servitude 

42 Tasawwuf or Sufi knowledge. 

43 Religious Sciences Laws {shari‘a}, Roots {usil}, Application {mu‘amalah} ete. 
4 Lata if al-Minan pp 44 

45 Futuhdat al-Makkiyyah 
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the answers to questions and I challenge anyone to refute the soundness {siha/} or correctness of the answers.” 
By way of explaining {sharh}this book, Abi-I-Hasan used to give lessons that were so awesome {rau‘} in their 
profundity {baligh) that Abi-l-Abbas al-Mursi feared missing a lesson due to their importance. So much so 
that even when he was travelling and involved in distant places making da‘wah he would seek any means to find 
the opportunity of attending these lessons. This book was lost for many years but a few years ago Professor 
‘Uthman Yahya came across a copy in Bayritt and has published a certified critical copy “ along with studies of 
al-Hakim at-Tirmidhi. . 

Tbn ‘Atallah as-Sakandari, may Allah be pleased with him, said about ?Abi-I~Abbas al-Mursi, “He and Shaykh 


°Abi-l-Hasan highly respected al-Imam ar-Rabbani Muhammad bin <Ali at-Tirmidhi and they both held his 
words in the esteem of deep love.{al-hudhwatu-t-tamah}.” 


Before going on to the next book we would like to mention here something that Ibn ‘Ata? said. “One of my 
friends told me, ‘The Shaykh said, “I was told that there is no majlis of Fiqh in all the world more brilliant than 
that of Shaykh ‘Izzu-d-Din ‘Abdu-s-Salam and there is no majlis of Hadith in all the world more brilliant than 
Shaykh Zakiu-d-Din ‘Abdu-I-‘Adhim and there is no majlis:in reality {hagigah }other than yours.” 

2] al-Mawagif wa al-Mukhtabat {The Stations and the Communications} by ash-Shaykh Muhammad bin <Abdu- 
1-Jabbar an-Niffari. This is by no means an easy book. It explains the high spiritual stations {haldtu-r-rithiyyatu 
<aliyah} that can be understood only by those with exalted perceptions {al-adhwaqu-l-liyah}. It is a book for 
the elite {al-khdssah} that >Abi-l-Hasan sought to simplify {yuyasirruhu} for those who were prepared to open 
that w‘ich was closed to them from the sublime universe of wisdom {‘dlamu-l-hikmah}. 


Tbn ‘At@ relates the following story about ?Abii-l-Hasan, - 


“One day he was in the house of az-Zaki as-Saraj and the book al-Mawagqif {The Stations} was read to him. He 
said, ‘Where is Abi-l-SAbbas?’ When ?Abi-I-‘Abbas came the Shaykh said to him, ‘Speak my son. Speak by the 
blessings of Allah within you {takalam baraku-lldhu fik}. Speak and you will never be silent again.’ 


“Abi-I-‘Abbas said, ‘Since that time I have spoken by the tongue of the Shaykh.’ 
3) Quttu-l-Qulib {Nourishment for the Hearts}by ?Abi Talib al-Makki. 
A| al?Ihya? al-Ulimu-d-Din {Revivification of Religious Sciences} by >Abii Hamid al-Ghazali. 


These last two books are of a single nature. Imam al-Ghazali was influenced in his book, the *J/iya, by Abi 
Talib al-Makki. He himself stated that he read Qittu-l-Quiib from beginning to end in order to learn about 
Tasawwuf. ?Abi-l-Hasan said, “Get the gat from al-Qut. Get nourishment from The Nourishment of Hearts. al- 
Thya’ enlightens you with knowledge and Quttu-l-Qulab enlightens you with light.” He also said, “If you want 
something from Allah ask through the agency {wasila} of Abi Hamid {al-Ghazali.” 


5] Parallel with these two books, Imam ash-Shadhdhuli used to read and explain ar-Risdlatu-l-Qushayriyyah 
{The Message of al-Qushayri), which we mentioned earlier and shall mention again. 


6] Kitab ash Shife? {The Healing Book} by al-Qadi ‘Ayyad is a blessed book highly ratéd in many circles. ?Abi- 
|-Hasan used to read it and recommended that others among his students read it. 


7| The most highly favoured book by ?Abi-I-Hasan in the sphere of Tafsir {explanation}-al-Quran was al- 
Muhararu-l-Wajiz {Concise Entries} by Ibn ‘Atiyyah, the subject of which is explained by its title. The author 


46 Kitab Khatm al~awliya?, Bayrit, 1965 


*ShAYKh *ABU-L-HASAN ASh-ShADhDBULI ¢ 41 


chose his words very carefully and the statements are quite precise though, perhaps, not quite as concise as al- 
Jalalayn or al-Baydawi. It is presently being published in the Maghrib, where the first and second volumes have 
been printed to date {1387 H, 1966 M}. 


These are the books that have been mentioned in respect to Abii-I-Hasan in the old references {al-masddiru-I- 
qadimah}. They are of extraordinary value {ghayatu-n-nafasah} and are proof of high mastery in the fields of 
Tafsir, as-Siratu-n-Nabawiyyah {the life of Prophet, blessings of Allah and peace be upon him} and at- 
Tasawwuf {The Spiritual Essence of al-Islam} 


?Imam ash-Sha‘arani, may Allah be content with him, wrote in his life of his Shaykh, ‘Ali al-Khawas, “The basic 
axiom{al-qdidah} with Shaykh >Abi Hasan and Shaykh ?Abi-I-Abbas and Shaykh Taju-d-Din bin ‘Atallah and 
Shaykh Yaqit al-‘Arsh in accepting students was that not one student could enter into the Way (at-Tariq} until 
he had thoroughly and deeply penetrated {tabahhurat} the subject of the Sciences of Religion {‘uldimu-sha- 
shari‘ah} and their related subjects in order that they might be able to ‘cut through’ {yagf‘a} to the religous 
schole~s {al-‘ulama’} at the gatherings of debate {majalisu-l-munadharah} by means of clear arguments {bi-al- 
hujaju-l-wadihah}. 


If they had not delved deeply they were not permitted to enter into the covenant {la yakhudhuna <alayhi-l<ahd} 
of initiation.” Truly knowledge {al-‘ilm} was one of the catalysts {cunsur min ‘anasir} of the personality of the 
>Imaim ash-Shadhdhuli as it is also of his Tarigah {Way}, as it was also of the Prophet, benedictions of Allah and 
Peace be upon him, who was ordered to say, 


Lk 5 OBS 


WA QUR-RABBI ZIDNI ‘ILMA 


and say, My Lord, increase me {in} knowledge 
{20:114p} 


He, to Whom all praises are due, said, 
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>INNAMA YAKHSbA ALLAHA MIN ‘IBBADIHI-L-U LAMAKU 


Truly only those of His Slaves who fear Allah have knowledge 


>Abi-l-Hasan reveals his high rank among the Shuytkh when he considers ignorance and.contentment with 


ignorance as a cardinal sin {al-kaba’ir}, and even more, he considers it to be among the greatest of the cardinal 
sins. He says, 


“There is no greater sin than these two: 
1} To love the world {ad-dunya} by choice and 


2} to settle your ‘self’ in contentment with ignorance.” 
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YARFA‘I-LLAHU-L-LADhINA *AMANU MINKUM 


WA-L-LADhINA ‘UTU-L“ILMA DARAJAT 


Allah raises to high ranks those among you who securely believe 
and those who have knowledge. 


{58:1 1p} 


Love of the world is at the base of every sin and contentment with ignorance is the root of every folly. 


Wershould not pass over this area of ‘ilm without remembering an example which shows the profound depths 
{Sumuqa‘<amiq} and the subtle {dagiq} understanding in matters {mas@il} of learnedness {‘ilimiyyah} to which 
?>Abi-l-Hasan arrived. 


Every time we see one of the intimations (?isharat} of the <ilm of ?Abi-I-Hasan in which he suffused {ibis} 
‘official knowledge’ or ‘conventional knowledge’ {al-‘ilmu rasmi} with the fragrance of the spirit {nasimu-I- 
?arwah} and overlaid (?ulbisat} the ascension of the spirit {ma‘ariju-l?arwah} with that same conventional 
knowledge we feel so very sorry for the negligence that occurred in recording the lessons of Shaykh Abi-l- 
Hasan, may Allah sanctify his secret.. 


However he “wrote” men instead of books. 
Once he was asked, “Why don’t you write books to guide men on the way to Allah?” 
He replied, “My companions are my books.”47 


Whils we firmly believe that he raised men who propagated {nasharu} his ‘knowledge’ and called others to his 
Way, still we wish that some one from among his muridiin had been concerned with recording his treasures 
{nafaisah} and pearls. 


We,quote here one long example from his letters {risdlah}; this one to a friend, Sidi ‘Ali bin Makhlaf, in Tunis. 
The extract concerns ar-Rih {The Spirit}, about which Allah says, 
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WA YASALUNAKA ‘ANI-R-RUH: QUL AR-RUHU MIN >AMRI RABBI: 


and they ask you about The Spirit : Say: The Spirit is by command of my Lord: 
{17:85p} 


This precious sign {al-dyatu-l-karimah} was the subject of great differences between the exegetes {al- 
mufasarin}, many of whom saw the ayah as an order to cease asking questions about the Spirit. They, in this 
case, meant the human spirit { an-nafsu-l-’insdniyah} for it is under, by, with, and from the command of Allah 
{min *amru-Llah} and only He, praise be to Him, commands it. 


47 Lataf al-Minan 
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Others said that, on the contrary, this ayah referred to the Precious Qur'an and gave for proof { dalil} 
the development {siydq} of preceding ayat and their true meanings, in which the Precious Qur'an is 
referred to as ruh as well as is the angel Jibril {Gabriel} may peace be upon him. 
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WA KADhALIKA ?AWHAY NAA ?ILAYKA RUHAM-MIN ?AMRINA: 
MA KUNTA TADRI MA-L-KITABU WA LA-L~IMAN 
WA LAKIN JASALNAHU NURAN NAHDI BIHI MAN NAShAA MIN <IBADINA 
WA?INNAKA LATAHDII ILA SIRATIM MUSTAQIM & 


even so We have revealed to you Divine Inspiration by Our Command 
You did not know what the Book was nor Secure Belief 
and We made it a Light by which We guide whom We choose of Our slaves 
and you — surely you shall guide to a straight path © 
{42:52} 


But does the ayah really order us to stop asking about ar-Rih, or does ‘ar-Ruh’ in this ayah mean 
something other than the human spirit? 


>Abi-I-Hasan did not take either of these two lines of thought. He had another view which reveals his 
depth, singularity and subtlety of thought. He says, 


“Those who hold the opinion that this knowledge or science {‘ilm}, and by this I mean the knowledge 

” or science of ar-Rth and others, mentioned and not mentioned, is not known by the illustrious élite 
{al-khassatu-l-liyah} from the Family of Bad?a {al-bada-l-ala}*, have surely fallen into two great 
errors: {1} in imputing ignorance to Friends of Allah ?awliya’u-llah} in that they imagine them to 
have fallen short [of comprehension] and {2} in holding that their Lord has deprived them [of that 
knowledge]. 


“How is it possible to impute such to the élite? 


“To do so is a denial of the Divine Power {al-qudrah} and the Divine Law {ash-shar‘} as {attested} 
by His Saying to the Jews and the Arabs in the Time of Ignorance, whatever else may be implied, 
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WA YAS°ALUNAKA ‘ANI-R-RUH: QUL AR-RUHU MIN °AMRI RABBI 


and they ask you about The Spirit — Say: The Spirit is by Command of my Lord 
[17:85p} 


“ Those who have precedence or those who go first or those who are the originators. Members of the spiritual hierarchy. 
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The proof {dalil} is that a question {in Arabic} occurs by means of four particles: 


on tale GS ep 


HAL # KAYFA # LIMA # MAN 
IS IT? # HOW? # WHY? # FROM? 


The ‘hal’ occurs in a question as to whether a thing exists or not. 
The ‘kayfa’ occurs in a question regarding the state of a thing. 
The ‘lima’ occurs in a question regarding the cause of a thing. 

The ‘man’ occurs in a question regarding the location of a thing. 


“There is nothing about these in the preceding Ayah. If you say ‘hal’ the meaning requires an answer 
to; ‘Is The Spirit existent or not?’, and surely the Jews already acknowledged beforehand its existence 
else He would not have said, {meaning} ‘And they question you about The Spirit’, for from this we 
know that they already acknowledged its prior existence and so the argument of ‘hal’ is of no account. 


“And it contains no question as to the state ‘kayfa’ which is ‘How is it?’ nor is there any question 
regarding its cause ‘lima’ of ‘why this?’ or ‘why that?’, for if there had been they {those who asked 
the question} would not have been content with His Answer: {meaning} “Say: The Spirit is by 
command of my Lord”; for they would have made a commotion {shaghya} and withdrawn {radia} 
since that was their way {shaghal}, their want {dda} and their desire Pirada}. 


“Thus it is that the question refers only to the object itself. ‘From where {min} is it?’, the dalil of 
which is in the very answer itself: “The Spirit is by [or from] the command of my Lord”. Since the 
Prophet, blessings of Allah and peace be upon him, knew what they were asking and replied with the 
words of Allah. It is like asking, ‘Where is Adam, peace be upon him, from?’ The questioned one 
understanding the request says, ‘Adam, peace be upon him, is from clay.’ When the questioner is 
satisfied he does not go on asking questions. He who asks questions will not be satisfied until he 
reaches a great understanding from the Exalted and Awesome Truth (?ild bi-fahimin <adhimin min al- 
haqgqi-l-<adhim} which cannot be refuted {la maraddu lahu}. 


“How can one assert that He is not known and it is not fitting that He be known? Allah has made 
knowledge of Him incumbent {’awjab} on us even though there is nothing like Him {/a mithlahu}. To 
forfeit this {dayy‘andhu} knowledge is to hide {kafara} the truth or rebel {‘usah}. Creation has a 
myriad of likenesses ?amthdlahu kathirah}. Is it not the essence of ignorance {‘aynu-l-jahl} to say, 
‘It is not permissible {la yajaz} that we know that which has a likeness {al-mithal} and a corre- 
spondence {an-nadhir}, which is the Spirit {ar-riah}, whilst He makes binding {yujib} upon us spiri- 
tual knowledge {ma‘arifah} of He Who has no likeness {Ja shabihu} and no correspondent? We take 
refuge in Allah from the ignorance of the ignorant and the oppression of oppressors. 


“What I say is that with Allah there are secrets {°asrar} that cannot be traced out {rasam} but yet 
should not be hermetically sealed {khatam}. They cannot be written as remedies (ad-dawawayn} for 
the spiritually blind or those incapable of realization {du‘af@ an-naj@iz}, but to hide them away is not 
appropriate for they are so blinding and apparent. 
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“Do not incline to them no matter the multiplicity of their arguments.{hujajah}, but submit to the 
Truth {dhalla al-haqq} and yield Pakhd‘a} to that which is in it {fima hum fihi} and resist {a‘arad} 
them in those things of which they have no knowledge. Allah, praised be He, ordered Muhammad to 
follow *Ibarahim and the other Prophets, benedictions of Allah and peace be upon them all, even 
though he was the most eminent {al-fadil} of all of them and he to whom no one can compare. 


“He says, ‘I am their partner in prophecy {gad sharaktahum fi-n-nubuwwah}, in deliverance of the 
message {ar-risalah}, in guidance {al-hiddyah}, in that which befalls their selves {an-nufiis} in re- 
gards to their bodies, hearts and spirits.’ So imitate them in those things in which sharing is possible 
and what we have given especially for us it is by us, in us and for us. Who understands this secret pro- 
fesses ® {dana} to Allah along with the commonality {‘ammah}, with those of the middle awsat} 
and with the highest {al-a‘lin} and is especially singled out among the élite {khass li-l-makhsusin}. 


. “So if you are one of them increase your knowledge and make your actions those of a faqir before 


Allah and be humble {tawad‘a} before His slaves and incline in compassion {a‘tafa bi-r-rahmah} to 
the commonality {<ammah} of believers even if they are oppressors {dhdlimin}, except where you are 
ordered by Allah to deal with them harshly. Even then supplicate {al-da‘a} for them devoutly and 
provide {daf‘a} for them.” ® 


>Imam al-Busiri, author of the Litany of the Mantle {al-Burdah}, likened ?Abi-l-Hasan to a ‘Sea of 
Knowledge’ {bahru-l-‘ilm} and the poet Ibn Mubliq said of ?Abi-I-Hasan, 


“He was deeply rooted in the ocean of the shari‘ah; 

especially in the fara’id and the sunnah. 
From the spring {manhal} of tawhid he drank deeply. 

May Allah bless him for relieving the sick at heart. 
He attained knowledge not attained by any writer 

for how could any writer attain that mastery?” 


Biographers of >Abi-l-Hasan as well as poets have attested to his knowledge, its depth and its 
authenticity. We have already mentioned what Ibn ‘Atallah said about him in the sphere of <ilm, 


“{He had} the knowledge of the outer sciences {‘ulumu-dh-dhahirah} in all their subtle details and 
art. He opened out the virgin {muftadan li-abkdr} meanings and their sources in the spheres of 
prophetic sayings {hadith}, explanation of Quran {tafsir}, Islamic jurisprudence {figh}; roots {?usiil} 
of the Law, analogical grammar {nahwah}, economics {tasrif}, language {lughah}, rational logic 
{ma‘qil}, wisdom {hikmah} and refinement {aadab}. In regard to the Science of Spiritual 
Knowledge {‘ulamu-l-ma‘arifu-l-ilahiyyah}, he was its spiritual axis {qutubi rahaha} and bright 
shining sun {shamsi duhaha}.” *! 


*® follows in the way of the religion, the creed or belief. From this root {dana} are derived all those words like din = 
religion, dini = religious, diyana = confession, communion, mutadayyin = pious etc. Also, and very importantly, is the 
meaning of ‘debt’ and ‘indebtedness’ deriving from this same root. From this it can be understood that what we call the 
‘din’ or prosaically, ‘the religion’ is in fact the debt which we owe Allah and which must be paid off. The ‘din’, and 
everything associated and connected to it, including all of the actions incumbent upon us is, in this sense, nothing more or 
less than the cost of living, the price of life which is to be rendered either voluntarily here in this world or forcibly 
extracted in the last. 

© Durrat al-’Asrar 

* al-Mafakhir al-“Aliyyah 
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Concerning >Abi-I-Hasan’s secret or private knowledge, Ibn ‘Atallah said that “He was the master of 
the exalted subtle signals {al-?isharatu-l-‘aliyah} and radiant modes of explanation {al-‘ibaratu-I- 
saniyah} who brought the Folk {al-gawm} to the Path {at-tarig} by a wondrous way {bi-l-uslabu-l- 
‘ajib} and an extraordinary program {al-manhaju-l-gharib} that brought together knowledge {<i/m}, 
spiritual state {hdl}, intense striving {al-himmah} and rational logic {maqal}. 


An indication of this’ can be intimated from the following story contained in the Durrat al-’Asrar 
related by the emminent shaykh, faqih and mufti, Jamalu-din Yusuf al-‘Iraqi_ in the city of al-Qahirah 
in 715 Hijri. He said, “I heard Sidi Shaykh, the Wali and ‘Arif bi-llah, ?Abi-I-“Abbas al-Mursi, Allah 
benefit us by his barakah, say, ‘I prayed behind Sidi Shaykh, the Master ?Abi-l-Hasan in the Night 
Prayer {al-‘isha’} and he read Stratu-sh-Shira {42:49-50} and when he came to the saying of Allah, 
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YAHABU LIMANY-Y AShAA‘U?INTHAN WA YAHABU LIMANY-Y AShAA‘U-Dh-DhUKUR 
2>AW YUZAWWIJUHUM DhUKRANAN WA ?INAThA 
WA YAKALU MANY-YASbAA’U ‘AQIMA 


He bestows females upon whom He Wills and He bestows males upon whom He Wills 
Or He couples them, males and females and He makes barren whom He Wills 
{42:49-50p} 


there came into my self {nafsi} something of its meaning. When the Shaykh finished the salah he said 

, to me, ‘Ya ?Aba-l-‘Abbas, He bestows females upon whom He Wills, that is acts of worship {al- 
“badat} and transactions {al-mi‘amalat}, and He bestows males upon whom He Wills, that is states 
{al~ahwal} and knowledge {al<ulam} and stations {al-magamat}, or He couples them, males and 
females, bringing them together in whoever He wills of His worshippers, or He makes barren whom 
He Wills, that is He leaves them with neither knowledge {‘ilm} or action {Samal}. .1 was amazed at 
this {fata‘ajjbtu min dhalika} whereupon he said to me, ‘By Allah! There is nothing that has occurred 
in the mind of anyone in that salah but that Allah made it known to me.’” 


These sciences are shields {atrds} and an explanation of the experiences of souls {nufiis} and their 
thoughts, their deceptions and desires. They ease the hearts from the consideration of, resting in and 
relying solely upon the theology of the mutakallimin® and law, through a reliance upon love of Allah 
and sincerity to the sunnah of the Prophet, blessings of Allah and peace be upon him. 


He graduated many great ones from his academy such as ?Abi-l-‘Abbas al-Mursi, 7Abi al-‘Aza@im 

Madi and their like, and among his students were many of those who aid and assist {al-a‘wan} from 

among the People of Allah Most High. As was set forth in the lexicon of the depths of the sea {sharh 

al-qamisu-l-muhit}, The Crown of the Bride {Taj al-‘Arus} by Sidi Murtada az-Zubaydi, “Among 

those who attended his gatherings {majadlis} were, al-Izz Ibn ‘Abdu-s-Salam; Ibn Daqqiq al-‘Id, 

Nahik Bihama, al-Hafidh al-Mandhiri, Ibn al-Hajib, Ibn as-Salah, Ibn ‘Asfiir, and others who met in 
. the Madrasah al-Kamliyah in al-Qahirah.” * 


® See footnotes 1 and 2 on page 242 and 243 of Orisions, Volume One of al-Madrasatu-sh-Shadhdhuliyyah 
® Sharh al-Zubaydi on Hizb al-Bart p 4 
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BU-L-HASAN in the BATTLE of MANSURAH 


ince some people have thought, and still think, that Sifis are idle people and that tasawwuf 
is a sign of weakness, we shall now write about about an aspect of the personality of *Abi- 
1-Hasan which, like a bomb, will destroy all such spurious suspicions concerning 
tasawwuf. This component of the personality of our Shaykh is his committment, both outer 
and inner, to engage in face-to-face encounters in battle. 


It is by clear intention that we approach this subject immediately after our discussion on knowledge 
{<ilm} for, if tasawwuf is an enemy of ignorance {Jd ya?llifu-l-jahal}, it is definitely an ally {halif} of 
f-ce-to-face encounters in battle {kifah} and unremitting struggle {jihad}. 
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WA JAHIDU FI-LLAHI HAQQA JIHADIH: 
HUWA-J4-TABAKUM 
WA MA JASALA ‘ALAYKUM FI-D-DINI MIN HARAJ 4 


Struggle mightily for the sake of Allah as is His due 
— He has chosen you — 
and He has not laid upon you any hardship in the Din. 
22:78p} 


If we turn back to the last part of the first half of the seventh century of the hijrah {1258 CE} and 
allow our imaginations to roam in the streets of the northern delta city of Mansiirah™, we will be 
witness to a very rare phenomenon {dhahirah} to those who have lived through modern wars.* It was 
the phenomenon of a widely shared and pervasive secure and certain belief {al~iman} and free and 
open confidence in Allah {ath-thigatu-l-mutlagtu-bi-llah} on behalf of the Muslims of that time. 


It was only natural that we should also behold a city that was the scene of endless activity, for the 
people of Misr were preparing themselves to face an invading army who had already occupied the city 
of Dumiyat and were preparing to advance inland in order to occupy the country. Reinforcements 
were being built up; supplies were arriving, orders were being firmly given and heavily armed men 
were fast pouring into the city. The Mamluk commanding general and the future Sultan, adh-Dhahir 
Baybars al-Bunduqdari, had no time for rest and was limited to but a few moments of sleep. 


On the other side was Louis IX, King of France, leading the vast combined armies of the Crusaders 
{al-salibiyin}. The desire of the king was to bring down and subdue {yandzul) Islam in a final 
decisive battle {ma‘rakatu fasilatu hasimah} which would take place in Mansirah. 


* see end maps 

* the reader should remember Dr. AHM lived and took part in the wars that swept the Middle East in the mid-20thC C.E. 
as the Muslims sought to dislodge first the Europeans occupiers and, later, the Zionist occupiers of the Muslim lands: a 
struggle, in the latter instance, that is still going on at the time this book was written and is being translated and edited. 


48 e THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK ONE ° 


The combined forces of the West were fully prepared to attack Misr in a battle that would destroy 
>Islam and the Arabs by destroying the Masryyin {Egyptians}. The situation was similar to the time 
v hen the polytheists {mushrikin} at the Battle of the Trench {ghazwatu-l-khandaq} sought to 
annihilate {yudamir} >Islam by putting an end to {bi-gad@} Madinah al-Munawarrah and killing the 
first Muslims living within the city who were under the leadership of the Prophet of Allah, 
benedictions and peace be upon him. 


There is another similarity between the Battle of Mansiirah and the Battle of the Trench in that at both 
times the forces of polytheism {shirk} gathered together all their combined forces and resources in an 
attempt to destroy belief in Oneness {at-tawhid} on its home ground {fi ‘uqra darahu}. 


The polytheists of former times attacked Madinah al-Munawarrah and then besieged it. The 
polytheists of that time had already broken through the borders {?ikhtiraqu-l-hudid} and were 
marching through the land taking towns on the way down to Mansiirah until they had reached the very 
outskirts (?atraf} of the city. In both instances, though the danger was apparent, the Muslims were 
confident in their hearts and souls {thabati-l-jandn}, fully believing in the Victory of Allah and 
tranquil as to the final destiny {gad@ih}. 


If we want an explanation of that complete confidence in Allah {ath-thagata fi-llah} that the Muslims 
experienced at the Battle of the Trench it is surely easy and clear: the Muslims were led by the 
Prophet of Allah, blessings and peace be upon him, and amongst them were ?Abi Bakr and “Umar and 
<TJthman and ‘Ali and the great companions, may Allah be content with all of them. These, by their 
absolute confidence and trust in Allah, inspired in the others the same trust and confidence in Allah. 


In Mansirah the explanation is not so easily come by, for that faith and trust and confidence and 
absolute security which prevaled and filled the hearts of the heroic Mujahidin with eagerness {al-jidd} 
and energy {an-nashat} so that they were able to endure {tahmul} their fatigue and sleepless nights as 
well as their days of work cannot be understood simply by reviewing statesmanship or military leaders 
or numbers of troops that the leaders were able to assemble for the defense of "Islam. ~ 


The real truth {hagigah} was that in Misr at that time there was an outstanding group of absolutely 
committed and thoroughly dedicated scholars {al-‘ulama@} whose jihad was for Allah, and by Allah, 
and to Allah alone. These ‘ulama? were not deceived or seduced in any way or at any time by the shiny 
ornaments {zakhrafah) and glittering embellishments {zinah} of the world {ad-dunyah} of dust. 


These were such men as al-‘Izz bin ‘Abdu-s-Salam, Majidu-d-Din al-Qushayri, Muhyiu-d-Din bin 
Saraqah, and Majidu-i-Din al-Akhmimi as well as our Shaykh, ?Abi-I-Hasan ash-Shadhdhuli, among 
others who were from the very best of the ‘ulama’, 


These ‘ulama? did not stay at home far from danger; on the contrary they all embarked {habbu} on the 
struggle in the way of Allah {jihad fi sabili-llah} and took themselves to Mansirah to be among the 
Mujahidin, and, in spite of the fact that ?Abi-l-Hasan ash-Shadhdhuli was at that time almost at the 
end of his life and was nearly blind, he was among the first to reach Mansiirah. 


These are they; the scholarly Sifis or the Sifi scholars {al-‘ulam@u-s-siifiyyah aw as-stfiyahtu-l- 
‘ulam@} stamped and sealed by an angelic {bi-simatihimu-l-mala@aki} and unshakeable faith making 
their way among the soldiers {al-jund}, urging, exhorting, guiding by the Light of Allah and remind- 
ing all of the ‘Two Best Things’ {al-hasanayn}: Victory or the Garden {an-nasr aw al-jannah}. 
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They were those who surely knew and knew surely and knew in accord with the ‘saying of the 
Messenger, blessings of Allah and peace be upon him, that surely paradise rests under the shadow of 
the sword. 


And when the orders came they worked with their own hands to aid in securing that victory. 


Their very presence in the streets and amongst the soldiers was a constant reminder of al-hasanayn; of 
the Victory and of the Garden. Thus they motivated the people, reassured them in their faith and 
confirmed the early examples of jihad as practiced at the beginning by the Prophet, peace and 
blessings be upon him, and his companions, may Allah be content with them. 


When they had assured themselves of the ends and means; the outer material {al-mddiyatu-dh- 
dhahirah} and the inner morale {al-ma‘Sanawiyyatu-l-batinah} and night had fallen, all the scholars 
would gather together in a tent {khayamah} in the camp and petition Allah by prayers and 
s4pplications for victory. When they had completed their devotions and supplications they used to 
read from one book or another. 


One night they were reading from ar-Risdlatu-l-Qushayriyyah, and as it was read to them they would 
interpret {yasma‘in} and comment {yashrahiin} upon it. From what chapter of the Ris/alah were they 


* reading that night? Were they reading the chapter on chivalry {al-futawah}? Were they reading the 


chapter on freedom {al-hurriyyah}? Or were they reading it from beginning to end sequentially? 


Shaykh ?Abi-l-Hasan ash-Shadhdhuli was listening silently. When they had all finished they asked 
him, although they were all masters in their fields, to give his views. In fact, they insisted on hearing 
from him, and even so the Shaykh kept his silence for some time. Finally he began to speak in a 
deeply spiritual {riahdniyyah} vein. The essence of what he said could not be more perfectly 
expressed than in the words of Shaykh ‘Izzu-d-Din bin <Abdu-s-Salam, 


“Hear these amazing words newly sprung from Allah.” 


sl aeell mest] etl LSI RV power 


>ISM‘U HADhA-L-KALAMA-L-GhARIBa + AL-QARIBA-L“AHDA MIN-LLAH 


It was gharib {_. ,sJ/} * because it was not taken from books or to be found in scripture {al-asfar}. 
It was qarib {. aI} ” because it was the inspiration of the moment (ilhamu-s-saah}. 


At Mansirah °Abi-l-Hasan, voluntarily placing himself under the orders of the men-at-arms, worked 
day and night on behalf of the Muslims {bi-’amri-l-muslimin} without any thought of recompense {li- 
lah}, taking only brief naps from night to night. 


One night in the midst of his hastily snatched sleep he had a riya {veridical dream} concerning the 
state of the Muslims which was later recorded in Durrat al-?Asrar. 


* gharib = strange, foreign, alien, queer, quaint, unusual, extraordinary, curious, remarkable, peculiar, amazing, 
astonishing, baffling, startling, wondrous, marvelous; difficult to understand, abstruse, obscure {language}; remote, 
outlandish, rare, uncommon {word}; also stranger, foreigner, alien, one who lives abroad 

*” qarib = near, close; easily understood; since recently, lately, not long ago as in {.gaJ! Cy 53)! } al-garib al-‘ahd. 
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“He said, ‘I was al-Mansirah and it was the 8th night of Dhu-l-Hijjah. I had passed the night in 
concern for the Muslims and was especially concerned about the frontiers {ath-thaghr}; especially al- 
*Iskandariyyah. I was making supplications ?ad‘uw} to Allah and entreaties {durii} on behalf of the 
Sultan and the Muslims. 


“Toward the end of the night I saw a huge tent {fustat}* , an expansive pavilion mounting into the 
sxy; light shone upon it and it was teeming {yazdahim} with the creatures of the heavenly people 
Lahlu-s-sam@} whilst the peoples of the earth were distracted and gave it no heed. 


“I asked, ‘To whom does this tent belong?’ and they replied, “To the Prophet of Allah, blessings and 
peace be upon him.” 


“So I ran to it with joy and met at its gate a group of scholars and learned men numbering about 
seventy. Among them I recognized ‘Izzu-d-Din bin ‘Abdu-s-Salam, the Fagih Majid ad-Din the 
teacher from Qiis, the Faqih al-Kamal son of the Qadi Sadr ad-Din, the Faqih and Muhadith Muhi ad- 
Din ibn Suraqah, the Faqih ‘Abdu-l-Hakim ibn Abi-l-Hawafiz. Together with them were two men 
whom I have not known any who were more handsome {?ajmal} and would not have known had there 
not entered my mind a thought whilst in the ya, they were the Faqih Zaki ad-Din ‘Abdu-l-Adhim 
the Muhadith and ash-Shaykh Majid ad-Din al--Akhmimi. 


“I wanted to meet the Messenger of Allah, blessings and peace be upon him, but instead I held my self 
back out of politeness {al-’adab} to the Faqih ‘Abdu-s-Salam, saying to myself, ‘It is not correct for 
you to preceed the most learned man of the time {‘dlimu-lamat hadha-z-zaman}.’ So the Fagih 
proceeded and we all went forward as the Messenger of Allah, blessings and peace be upon him, bade 
us sit to his right and left. I advanced weeping with both sorrow and joy (bi-I-hamm wa bi-l-farah}. 
Joy due to my proximity and my nearness {gurbi} to the Messenger of Allah, blessings and peace be 
upon him, and by lineage {bi-nasab} and sorrowful concern {hamm} on behalf of the Muslims and 
the frontier. He, blessings of Allah and peace be upon him, extended his hand until it encompassed 
{qabid} mine and said, ‘Do not be grieved with all this anxiety about the frontier. You must give 
sincere advice to the one in charge’, meaning the Sultan, ‘for if an unjust man {dhdlim} rules over 
them then — perhaps —’ and here he clenched the five fingers of his left hand and narrowed the space 
between them as if to shorten his time — ‘and if a God-fearing man {tagi} governs — 


and here he opened out both his right and left hands: 


- 2 2 oe 


WA-LLAHU WALIYUL-L-MUTTTAQIN 


and Allah is the Friend of the Muttaqin® 
{45:19} 


“As for the Muslims, 


* Fustat is also the first Islamic settlement in Misr which was the tent city of the Muslim armies under the Commander 
who opened Misr: Khalid ibn Walid, may Allah be merciful to him. This is an important dimension of the nrya. 

* from the root waqa- to guard, preserve, safeguard, shield, shelter, protect; beware, be wary, be on ones guard to make 
sure. This meaning is often {inadequately} translated as ‘God’ fearing or ‘god’ly or as simple piety or devotion We prefer 
to leave it in Arabic with this footnote to augment understanding of the term. 
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WA MAN YATAWALLA-LLAHA WA RASULAHU WA-L-Db-DbINA 


>AAMANU 
FA-INNA HIZBA-LLAHI HUMU-L-GhALIBUN 
And whoever makes Allah his friend, and His Messenger, and the believers 


the partisans of Allah — they are the victors 
{5:56} 


‘As for the Sultan, the Hand of Allah is stretched {mabsiitah} out over him with Mercy so long as he 
is the supporter of the Family of the Friends {(?ahli-l--waliyah} and follows the advice of the believers 
from among the worshippers. So, give him sincere counsel and write him thusly. 
‘Be patient — the Promise of Allah is True 
Do not let those lacking in certainty disquiet you. 


‘As for the people of dhulm {the oppressors}, do your absolute utmost against them.’ 
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FA-S-BIR >INNA WA‘DA-LLAHI HAQQ& 
WA LA YASTAKbIFFANNAKA-L-LADBINA LA YUQINUN 


So be patient. Surely the promise of Allah is true; 
do not let those lacking certainty disquiet you. 
{30:60} 


I said, ‘We shall gain the victory by the Lord of the Ka‘a bah,’ and I awoke.” ® 


And the victory was from Allah and it was a glorious victory. King Louis was captured along with 
many of his generals. The poet Ibn Matrih wrote this gasidah {poem} for King Louis 
“By your deeds your comrades you have placed 
in the depths of their graves - 
seventy thousand you no longer see 
other than dead, captured or wounded. 
Ask them if they are thinking to come back 
for revenge or ugly deeds. 
Tell them the House of Ibn Luqman “ is still here. 
As well as the chains and Sabih the guard.” 


© Durrat al-Asrar 

°! The house converted into a prison where Louis was held captive till he was ransomed against his promise not to 
undertake any military campaigns against the Muslims for twenty years. A promise he kept to the year, whereupon he 
attacked the Muslims in Tinis, which is where he finally lost his life in battle. 
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We are not here cideaoiatg to provide a military history of the Battle of Manstirah but rather we are 
hoping to shed light on >Abi-l-Hasan’s total commitment to jihad; a commitment that existed in spite 
of his age and his virtual blindness. ?Abi-I-Hasan never shirked what he saw as his duty to the 
Muslims and Islam. Indeed we know from other sources that he mounted his favourite, and most 
beautiful, horse and when one of his muridiin handed him up his sword he requested another and rode 
into battle with a sword in each hand and gave good account of himself. When asked later how he 
managed to do this, given his state of near blindness, he said, “If the eye here {pointing to his heart} is 
open, what need have I of these? { pointing to his face}?” We place this example before the scholars 
and Sifis of the present time in the hope that it will provide an example worth following as well as 
reviving the memory of Shaykh ?Abi-I-Hasan, may Allah sanctify his secret. 


We cannot complete this account of ?Abii-I-Hasan and his great emphasis on jihad without mentioning 
his words, “He whose authority {wildyat} from Allah has been confirmed {thabatat} does not retreat 
from death.” And we know this from the words of our Allah in which He, praised is He, states, 
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QUL YAA?AYUHA-L-LADBINA HADUU 
IN ZASAMTUM ?ANNAKUM PAWLIY AAP?U-LI-LLAHI MIN DUNI-N- NASI 
FA-TAMANNAWU-L-MAWTA IN KUNTUM SADIQIN 


Say, Oh Jews! 
If you claim you are favoured by Allah over all mankind then long for death if you speak truly 


{62:6} 


Therefore, a true wali does not retreat from nor seek to avert his death 
Another aspect of jihad is action or work {al-‘amal}. 


Tbn <Ataillah said, “Shaykh ?Abii-I-Hasan loathed {karh} the mirid who had no work and he loathed 
the murid who begged from the people. He was himself extremely generous {karima} and hated 
stinginess {al-bukh]} but he always urged the muridiin to seek their means of subsistence {babu-l- 
?asbab} in work, saying, 


“For every wali there is a veil which keeps people from becoming fascinated with him. 
My veil is the means of subsistence. 
{al?asbab}."° 


°Abi-l-Hasan farmed extensively. Writing to one of his friends he explains that he was unable to 
travel, “for the outer reason® of my now having to reap the harvest in three different places.” At this 
time ?Abu-I-Hasan was not simply cultivating a faddan {roughly an acre} or two and then reaping 
them but his ‘lands’ were now in three different places. Additionally, he sought to farm in a way that 


©  sabab, asbab=rope, tent ropes; means of obtaining something; reason, cause, motive, means of subsistence {esp pl}. As 


in the hadith in which people are urged, if possible, to offer to carry people’s goods on their backs with a rope rather than 
to beg. 

® “al-asbab adh-dhahirah” = the outer reason. The real reason, of course, is the Will of Allah {*irddatu-I-lldh}. By using 
these words Shaykh *Abi-I-Hasan clarifies his careful position in politeness to Allah. {Dr. AHM} 
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would increase self-sufficiency by also raising livestock. Thus he raised oxen for both ploughing and 
harvesting as well as horses for draft, trasportation and racing. He also made use of his experiences in 
farming when calling people to Allah. In Durrat al-*Asrar the following story is related, 


“One night I was calling out to Allah, ‘I beg You, oh Allah, to make Your Judgment, Your Love, 
Your Meeting, Your Essence {dhatik} and the Essence of Your Prophet and the Secret of the Essence 
of Your Prophet, Your Blessings and Peace be upon him, more dear to me than the love of my own 
self and my family and wife and my wealth and all of humanity.’ I went on repeating this ecstatically 
and found it very sweet {halawah}. After I had been going on for sometime I felt ‘something would 
happen’. Whilst I remained sitting I was informed, ‘One of your oxen has fallen in the well.’ I said, 
‘Truly we are Allah's and to Him we shall return.’ {2:156} and I heard, ‘For this did you supplicate.’ “ 


>Abi-I-Hasan did not only urge others to work but he made of himself an example in this respect as 
well as in his refusal to take muridin who did not work but he went even further as in this story 
concerning >Abi-I-‘Abbas related by Ibn ‘Atallah, may Allah sanctify their secret: 


?Abu-l-Abbas said, “Once I came to the Shaykh, may Allah be pleased with him, and he said to me, 
‘If you want to be one of my companions then don’t ask any body for any thing. If something comes 
to you without asking do not accept it.’ 


“I said to myself, ‘The Prophet, blessings of Allah and peace be upon him, used to accept gifts {al- 
hadiyyah} and said, ‘If something comes to you without asking, take it.”” 


The Shaykh said, ‘It appears to me that you want to say, ‘But the Prophet, peace and blessings be 
upon him used to accept gifts.’ and said, ‘If something comes to you without asking, take it.’ 


“But Allah said {meaning} to the Prophet, “J am warning you only by Revelation.” {21:45} When, 
tnen, has Allah sent you Revelation {wahy}?’ 


“If you are really following in the way of the Prophet, blessings of Allah and peace be upon him, take 
as he used to take. He never took anything except that he took it to reward {Ji-yathib} the person who 
gave it and to indemnify {yw‘awidahu} him.’” 


This story is so very deep. We offer it to every official and influential person {sahib jah} and to all 
who accept bribes {ar-rashwah} in the form of gifts {hadiyyah} and to all of those for whom shaytan 
has made beautiful the dishonest eating of people’s money. 


The Shadhdhuli viewpoint {an-nadhriyyah} with regard to wealth and poverty {al-ghinna wa-l-faqr} 
is that a thankful rich man {al-ghaniyu-l-shakir} is preferable to a patient poor man {al-fagiru-l- 
sabir}. The reason for this is that patience or endurance {sabr} is a virtue solely in the life of this 
world {ad-dunya} whilst thankfulness {shukr} is a virtue both in this world and the next. 


We conclude this section dealing with struggle {jihad}, face to face combat {kifah}, work {Samal} 
and gaining wealth {ath-thar@} with this short tale, 


Abi-l-Hasan said, “I once thought of choosing ‘the second rate’ or ‘the lowly’ {ad-dani} over, or in 
preference to, plentiful abundance {al-kathrah} but I abandoned this idea because I feared to be 
impolite with Allah. I made supplication to my Lord, and I saw in a rwya the Prophet Sulayman, 
peace be upon him. He was sitting and around him were sitting his soldiers, and he revealed to them 
his bowls and pots as Allah has described them, - 
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cauldrons like troughs and crucibles sunk in the earth 
{34:13} 


“Then I was addressed, ‘Never choose anything with Allah. If you do choose then choose slavery to 
Allah following the example of the Prophet, blessings of Allah and peace be upon him, when he said, 
‘A messenger of servitude {‘abddan rasilan}’. If you must choose then choose not to choose and 
escape from even the choice of no choice to the Choice of Allah. 


“T awoke to hear, ‘Allah has chosen for you to says 
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ALLAHUMMA WASIA <ALA RIZQI MIN DUNYA, WA LA TAHJIBNI BIHA ‘AN ?UKbRAT 
WA-J4-“AL MAQAMI SINDAK, WA NADbIRAN MINKA ?ILAYK, WARINI WAJHUK 
WA WARINI ‘AR-R-RUYATI WA ‘AN KULLI ShAYIN DUNAK, | 
WA-R-FA‘A-L-BAYNI FIMA BAYNI WA BAYNUK, 
YA MAN HUWA-L“AWWALU WA-L-AAKHIR, 
WA-Dh-DhAHIRU WA-L-BATIN 
WA HUWA BI-KULLI ShAYIN ‘ALIM 


h Allah I beg you to expand my sustenance in life but I beg You not to make it a veil for the Other) 
Make my station to be with You, and my vision a vision of You; let me see Your Face, | 
and prevent me from seeing any thing other than You | 
and lift {the veil} between me and You, 
Oh You who are the First and the Last, 
the Revealed and the Concealed, 
He who Knows all things. 
(57-:3} 


There is a third aspect to °Abii-I-Hassan’s face-to-face combativeness for which he is known among 
the people, and this is his readiness to make efforts in response to the exigencies or welfare 
{maslahah} of the people. In this respect he is very different from his student >Abi-I-Abbas. 


* 64 
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In this context we have seen how, when in his early days while he was passing through Misr on his 
way for Hajj, he went to meet with the Sultan on behalf of the Tribes {a/-gab@il} to request that the 
burden laid upon them be lifted. In this we saw that he was willing to place himself in danger and 
hardship on the behalf of people he considered to be oppressed, even when he didn’t know them. Ibn 
‘at@lllah in the Lata’if al-Minan says, 


“Once a student of Shaykh Abi-I-Hasan asked him to petition the Qadi, Taju-d-Din, to increase his 
monthly stipend {murattab}. The Shaykh went to the Qadi who was honoured by the presence of the 

. Shaykh in his office. He said to him, “Ya Sidi, why have you come to me?’ The Shaykh replied, ‘On 
behalf of the student {and here he named him} so that you will increase his salary by ten dirham.’ The 
Qadi said, ‘Ya Sidi, He takes such and such from one place and this much and that-much from a 
second place and this and that from a third place.’ 


The Shaykh said, ‘Ya Taju-d-Din ! Do not say that a ten dirham raise {takthir} is too much for a 
believer {mimin}. Allah does not only reward a believer with the Garden {al-jannah} but He 
increases that reward by allowing the believer to see His Noble Face {wajhu-l-karim}” 


°?Abi-l-Hasan’s intercessions {shafa‘at} increased as the number of oppressed {al-mudhalumin}, poor 
{al-masakin}, needy {al-ladhina la jahu lahum} and weak {ad-dx‘ifa} turned to him for help. Their 
needs led him to frequent the rulers {al-umaré}, interceding with them, and defending {mudafian} 
and supporting {muhdmiyan} the poor and the needy to the point that Ibn Daqqiq al-‘Id said, “The 
authorities were ignorant of Shaykh Abi-l-Hasan ash-Shadhdhuli’s real status due to his frequent 
needs and petitions to them.” 


Commenting on the words of Ibn Daqqiq al-‘Id, Ibn ‘Ata Allah said, 


“A task such as this is tiresome except to the morally ethical worshipper {abdu mutkhalig}who 
operates in accord with the original framework of Allah {bi-akhlagu-llah} and who by doing so 
imitates the Attributes of Allah as a worshipper who has made subservient his ‘self’ {nafs} to the 

” pleasure of Allah’ {mardatu-llah} in full knowledge of the vast mercy and compassion of Allah. In 
this way he deals with the other worshippers of Allah in accordance with the way prescribed by the 
Prophet of Allah, blessings and peace be upon him, when he said, 


‘The merciful receive the Mercy of Allah. 


Extend mercy to those who are on the earth and Heaven shall extend mercy upon you.” 


We should not leave this aspect of the personality of our Shaykh without mentioning that >Abi-l- 
Hasan would never undertake any mission to help others without first petitioning Allah. His 
supplications were marked by his slavery and were suffused with the fragrance of devotion. 


These petitions served to remind him, and those who heard them, that all things are in the hands of 
Allah and that in any case he was only an instrument for the Will of Allah who had endowed and 
bequeathed upon him the bliss of serving people. 


“He was called upon to defend one of the righteous souls {as-sdlihin}, and prior to setting out he said, 


wajh = face, countenance; front, face, fagade; personality; presence; meaning, significance, purport. 


56 e THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK ONE 


“Oh Allah, make my bearing {mashyi} to be modest {tawddu‘} before Your Face, a pursuit 
{ibitagh®} of Your Benign Generosity {li-fadlik}, with help and backing {nusrah} from You and 
Your Messenger, blessings of Allah and peace be upon him. 


“Beautify me with the beauty of the emigrants ® {al-muhdjirin} who left money and wealth to 
journey to Your Kindness and Pleasure, to Your Victory and the Victory of Your Messenger. And 
truly they were the Veracious Ones {as-sadigqiin}. 


“Favour me {khusani} with Your Love and Affection {bi-l-mahabahtu wa-l-ithar}, raise the veils of 
my heart by both day and by night, regulate my covetous self {gani nafsi shaha} and make me to be 
among the successful {al-muflihin}. 


‘Forgive us and our brothers who have gone before us {as-sabiqiin} in faith. Remove from our hearts 
hatred or rancour {ghalla} towards the believers. Oh our Lord, You are the Kindness and the Mercy.” 


& 


This then was ?Abi-l-Hasan: a man who was an enlightened scholar as we imagine an enlightened 
scholar to be, a true warrior {mujahid} as we imagine the true mujahid to be. A man who worked as a 
farmer and whose farms prospered and became numerous, a man who was an advocate for the poor, 


” the needy and the oppressed going here and there, meeting with one man and another on their behalf, 


be it a ruler or a judge or the head of a school — but, though these represent aspects of-his character, 
we have not yet spoken of another of his most basic traits. 


The author of Lar@if al-Minan says of *Abi-I-Hasan, 
“His travelling was extensive and his stopping places {mundzilat} were always significant." 


This true statement delineates one of the most basic traits of >Abu-l-Hasan’s character. 7Abu-I-Hasan 
was a strong and mindful {mutabatila} worshipper and this led him to travel {sdha} extensively, as 
through travelling he was able to isolate himself from everything but Allah {liyakhlit?illa-llah}, to 
dissolve {saha} his soulself {nafs} into purity {tasfu}", and to firmly root his concentration and 
gather himself totally into the Divine Vastness {ar-rihdbu-l-ilahiyyah} totally surrendered, totally 
submitted and totally at peace, the slave who has surrendered all of his shackles and chains {al- 
qiyadat}: bodily, personally, mentally, spiritually and emotionally, to the One in Whose Hands is the 
Order. Surrendered with complete contentment {radiyah}, surrendered with the ecstasy of a lover who 
has been totally extinguished {fand} so that he neither sees, nor hears, nor feels, nor smells, nor tastes 
anything other than what it is and to Whom it is he has surrendered. 


He travelled to the One Whom he had addressed in the Hizb al-Barr {Orison of the Earth}, 


°° al-muhdjariin: the emigrtants who left homes, families, wealth, businesses {which is to say virtually everything they 


‘possessed’ } and went to live in the Illuminated City {al-Madinatu-l-Munawwarah} with the Prophet, blessings of Allah 
and peace be upon him and the ansar {the helpers} who were the people of that city who had made their covenant {‘ahd} 
with Allah and had sworn allegiance to His Messenger, blessings of Allah and peace be upon him. 

© This refers not only to his outer travels and stopping places but equally to his inner journeys. 

© {wa saha lit-tasufuwu nafsahu} the word sdha carries both the meanings of flowing running water, dissolution, 
clarification, fusing, travelling, journeying, roving while the word safa or safwa which means to become clear, limpid, 
unpolluted, and also settled and clarified is considered by many to be the true root of the term tasawwuf connoting the 
purification of the self. 
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KALA °INNIPAS°ALUKA?AN TUGHAYYIBANI BI-QURBIKA MINNI 
HATTA LA °ARA WA LA AHUSSA BI-QURBI ShAY'IN WA LA BI-BU‘DIHI ‘ANNI 


Nay, I beseech You to conceal me by Your closeness to me 
Until I do not see and I do not feel the nearness of any thing or the remoteness of {any thing} 


>INNAKA ‘ALA KULLI ShAYIN QADIR 


You are over all things Powerful 


Abi-l-Hasan has reiterated for us what has been borne out over and over and history has confirmed, 
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ALLAHUMMA _ 
?INNA-L-QAWMA QAD& HAKAMTA <ALAYHIM BI-Dh-DhULLI HATTA <AZZU 


| Oh Allah truly the Folk ® have been judged against by humiliation until they were exalted. 
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WA HAKAMTA ‘ALAYHIM BI-L-FAQ&DI HATTA WAJADU 


And judged against by total loss so that they might be found. 


aa ae Bee 


li, lh es V3 06 W483 


FAKULLU ‘IZZIN YAMNA‘U DUNAK 
FANAS°ALUKA BADALAHU DhULLAN TASHABUHU LATA7*IFU RAHMATIK 


Every honour bars {us} from You; 
| So we beseech You instead for humiliation accompanied by Your most Tender Mercy. 


© al-qawm = the folk = the sifis = mutasawwiftn 
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WA KULLU WAJaDIY YAHJUBU <ANK _ 
FANAS°ALUKA ‘IWADAHU FAQ&DAN TASHABUHU ?ANWARU MAHABBATIK 
Every presence conceals You 
So we beseech You to substitute a lostness accompanied by the Lights of Your Love.” 


The purpose of ?Abii-I-Hasan’s travels were not for a change in the weather, neither were they for the 
gratification of strolling in gardens nor for discovering lost worlds. Rather their single purpose was 
uncovering Truth {al-haqq}. 


And when he uncovered Truth he would settle in a place and guide others to that Truth. 


The Shaykh would, from time to time, speak of his travels. Here we quote from al-Mafakhir al- 
“Aliyah. 


“The Shaykh travelled to Tinis when he was young. From thence he travelled to the Eastern Lands, 
entered al-<Iraq and made Hajj many times. ?Abi-I-Hasan told the following story concerning the time 
when he was still at the early stages of the path: 


““T had entered a cave {magharah} together with a friend and I was begging for arrival to the knowl- 
edge of Allah {al-wisil *ild-llah}. 1 used to say, ‘Tomorrow He will open us {ghadan yaftah lana} or 
the day after tomorrow He will open us.’ 


“*A man entered whilst we were in the cave. We said to him, ‘Who are you?’ He replied, ‘I am a 
slave of the King {‘abdu-l-mdlik}.’ We knew that he was a wali of Allah so we said to him, ‘How are 
you? {kayf haluk}” . He replied, ‘What do you think of those who say, ‘Tomorrow we shall be 
opened or the day after tomorrow we shall be opened?’ There is no authority {wildyah} in this and 
there is not success {falah}. Oh my self worship Allah for Allah.’ 


* “We then realized from whence he had come. We turned back {fa-tubna = repented} to Allah and 
asked forgiveness {fa-staghfirna} and He opened us.’” 


°Abi-I-Hasan also says of his early journeys, 


“Once I was roaming in the midst of one of my journeys and I was undecided as to whether to stay in 
the open grass lands {al-barrari} or the wilderness {gafara}. I was also undecided as to whether I 
should concentrate on spiritual practices of obedience {ta‘ah} and remembrance adhkar} or return 
to the cities and houses and keep company with the scholars and the chosen ones {al-akhyar}. 


“I had been told that there was a wali who was living on the top of a nearby mountain and so I decided 
to go up to see him. I reached his place just after nightfall. I had just said to myself, ‘I shall not see 
him now,’ when I heard a voice from a cave saying: 


from the Hizb al-Barr, pp47-48, Orisons, Volume One of al-Madrasatu-sh-Shadhdhuliy yah 
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“Ya Allah. Some people have asked You to give them dominion over the creation. You gave them 
and they were content. Ya Allah. I ask You to cause the creation to be against me until I find no 
shelter whatsoever except with You.’” ?Abi-I-Hasan continued, “I came back to my senses and said to 
myself, ‘Oh my soul {ya nafsi}, let me see from what Ocean this Shaykh gets his supply.’ When the 
morning came I entered into the cave and after giving salam said, ‘Ya sidi, kayf haluk?’” He said, ‘1 
complain to Allah from the sweet coolness of contentment and submission as you complain to him 
from the heat of planning and choosing {al-tadbir wa-l-ikhtiyar}’“ *Abi-l-Hasan said, “’Sidi, my 
complaint about the heat of planning and choosing is understandable. I both feel it and taste it. But 
why do you complain about the cool sweetness of contentment and surrender?’ He said, ‘I fear their 
sweetness might cause me to become engrossed in them and thus far from Allah.’ I said, ‘Sidi. Last 
night I heard you saying, ‘Ya Allah. Some people have asked You to give them dominion over the 
creation. You gave them and they were content. Ya Allah. I ask You to cause the creation to be 
against me until I find no shelter whatsoever except with You.’ He said, ‘My son. Leave off saying 
‘Give me dominion over {sakharli}’ and say ‘Oh Lord be with me {ya rabbi kun li}’ If He is yours 
can you lose anything? What is this cowardice?’” 


In another tale he related, “I once met a man on my travels who said to me, ‘There is no more 
effective way to accomplish things by way of words, than saying, ‘There is no power or might save 
with Allah, .and hold fast to Allah.” 


si pass, AN 815 Je 


LA HAWLA WA LA QUWATA?ILLA BI-LLAHI WA-L-A‘TASAMU BI-LLAH 


“*So flee {firi} to Allah and hold fast to Allah, for the one who holds fast to Allah is guided to the 
straight path. Then say, 
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BI-S-MI-LLAHI FARARTU ILA-LLAH, WATASAMTU, BI-LLAH; 
WA LA HAWLA WA LA QUWATA °ILLA BI-LLAH; 

. WA MAN YAGbFIRA-Dh-DhUNUBU ?ILA BI-LLAH; 
RABBI °INNNI?A‘UDRUBIKA MIN ‘AMALI-Sh-ShAYTAN; 
>INNAHU ‘ADDUWUN MUDILIM-MUBIN: 

BI-S-MI LLAHI QAWLUN BI-L-LISANI SADARA ‘ANI-L-QALB&; 
FAFURU ILA-LLAHI WASIFA LI-L-MULK WA-L~-AMR. 


7" kayf haluk literally ‘How is your state {hal}?” 


60 e THE SCHOOL OF THE ShADhDhULIYY AH * VOLUME TWO * BOOK ONE e 


In the Name of Allah I flee to Allah, and cling to Allah 
— and there is no might nor power except with Allah — 
Who forgives our sins other than Allah? 
Oh my Lord I take refuge with You from the acts of Shaytan. 


Truly he is an enemy clearly astray. 
By the Name of Allah I speak with a tongue emanating from my heart. 
I flee to Allah under {His} Authority and Order. 


Then say to the shaytan, “This is not what Allah created you for. I believe in Allah. To Him do I 
incline and upon Him do I trust and in Him do I seek refuge. Had not Allah ordered me to seek refuge 
from you I would not have done so, Who are you that I must seek shelter with Allah from you?” 


And if there are many stories of his own travels there are also stories of those he-sent travelling. We 
relate one just to give the taste of them. It was told by his servant, Shaykh ?Abi-I-‘Aza’im Madi: 


. “We were in Damanhir and had just completed the ‘asr {afternoon} prayer when Shaykh ?Abw-I- 
Hasan gave me a letter to take to the Shaykh and Jurist Fakhru-d-din bin F@izi in Alexandria, who 
needed it. "2 


“T said to him, “Ya Sidi — tomorrow — ?insha’llah I shall start out early in the morning for it is a 
day’s journey by horseback.” 


“He said to me, “You shall start out today and return to me with the reply — ?insha’llah. 


“So I belted on the dagger which I had and went out and arrived directly in Alexandria in the shortest 
time possible. I delivered the letter and returned to him before the yellowing of the sun. 


“On the way I passed the hills of Hajiz and I heard a confused sound there and the sound of someone 
walking and I imagined it to be bandits who would attack me at dusk. So I drew my dagger and 
waited. But I never saw anyone. 


“Later when I was sitting before him, he smiled at me and said, ‘Oh Madi you handled your dagger 
well in your encounter with the bandits. The sound you heard was the rustling of the angels’ [wings]. 
By Allah you did not leave my hands until eighty thousand angels became answerable for you so that 
they might protect you by the order of Allah until you reached Alexandria and returned to us.’” 


The Shaykh also related the following, “Once when I was making {khalwah} in a cave I said, ‘Oh 
- Allah, when shall-I be your grateful slave?’ and I heard a voice reply, ‘When you don’t see any one 

other than your self who has been favoured.’ I replied, ‘Oh Allah, how can I see that I have been 
favoured over all others? Have you not favoured the prophets, the scholars and the kings?” 
“The voice replied, 

‘Without the prophets you would have not been guided. 

Without the scholars you would have not been directed. 

Without the kings you would have not been secure. 
They are all my favour upon you.” 

Dear reader, you should know that in truth and in reality all of the numerous and repeated journeys of 
our Shaykh were in truth a migration {hijrah} to Allah, a flight and an escape. He had no goal other 


than to seclude himself with Allah and to forget everything in order that his heart might be filled with 
the remembrance of Allah Who alone is. 


* ShAYKh ?ABU-L-HASAN ASh-ShADhDhULI + 61 


His travel was a form of worship {ibadah}. This worship was not the worship that is the known and ordinary 
worship; the worship of obligatory duties {al-fuiruid} and the supererogatory {nawadfil} observances that 
surround them are well known to all and easily performed in the towns and cities. There is no need to make 
hijrah to perform them. ?Abi-I-Hasan’s goal was the emptying of the heart so that it might be filled by Allah. For 
this there must be hijrah. 


Among the people there are those who migrate in search of the world or in search of wives or other things. How 
many among the people migrate for Allah and His Prophet and to Allah and His Prophet, blessings and peace be 
upon him? 
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WA MAN YUHAJIR FI SABILI-LLAHI 
YAJID FI-L>ARDI MURAGRAMA KATHIRAW-WASA‘AH 
WA MAN YAKhRUJ MIM BAYTIHI MUHAJRAN°ILA-LLAHI WA RASULIHI 
ThUMMA YUDRIKAHU-L-MAWTU FAQAD& WAQA‘A ?AJRUHU <ALA-LLAH: 
WA KANA-LLAHU GhAFURAR-R-RAHIMA 


Who ever migrates in the Way of Allah will find many places of refuge and abundance in the earth 
and whoever goes out of his house an emigrant to Allah and His Messenger 
and then death overtake him his reward is with Allah. 
And Allah is All Forgiving All Mercy Full 
{4:100} 


?Abi-I-Hasan’s hijrah was made out of devotion {tahanuthan} in search for purity {as-safa’} and through self 
discipline with the aim of dissolving the veil between Allah and His Wishes. 


His desire was to become tied {yartabif} to the Truth so he trained {yarawid} his soulself to that end. He trained 
that he might attain mastery of his self {nafs}, his covetous desires {shawatihi}, his will power {?iradatahu} and 
his volitions {mashi?atahu}. 


He said, “No slave will reach {yas/} Allah whilst he has within himself any covetous desires or any personal 
volition”.7! and went on to say , “If you want to get connected to Truth then break out {fatabara’} of your self 
and exit from your power {haulik} and your strength {quwatik}.” 


He wanted to directly witness {yashhad} Allah: he wanted to witness the theophanic epiphany {mutajaliyan} in 
the sphere of form for Allah, praised be He, unveils {yatajalla} knowldeg of His Being to people according to 
the strength of their purity and it was *Abi-I-Hasan’s ardent desire to arrive to the purity of the furthest station 
{al-*aqsa} that can be reached by the travellers {as-sdlikin}. 


For this he secluded himself on the mountain of Zaghwan. For this he journeyed in search of the Qutb and for 
this he spent sleepless nights praying in the wilderness or on the edges of small villages and distant valleys. How 


1! at-Tabigat al-Kubri by ash-Sharani 
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many caves saw him in deep supplication to Allah, with his only view annihilation {fand} in Allah that he might 
take, insofar as possible, the form beloved by Allah and receive Divine illumination? 


?Abi-l-Hasan says, “Those who are ascertained {al-muhaqqigqin} by the direct witnessing {yashhadit} desire to 
behold nothing else other than Allah the Most High. They are ascertained by the direct witnessing of His endless 
eternity {al-gayumiyyah} and the descent of His enduring perpetuity {ad-dayumiyah}. 


This is the true meaning of what is called by the siifiyyah, ‘wahdat al-wujid’ {Unity of Being or Unity of 
Existence} and it was this that was the goal to which >Abi-l-Hasan sought to arrive — to arrive at spiritual 
knowing {ma‘arifah}, to have knowledge by tasting {dhawgah}, and to be ascertained byt the final unraveling 
andsolution {halah}. 


When all of that had been fulfilled in the course of his travels and his retreats then, and only-then, did he return 
to people in order that he might guide them to Light and Mercy and Knowledge. 


To complete this chapter on the personality of our Shaykh, we give an example of the impact that ‘ibddah {acts 
of worship} had upon him which shows how these acts rose out of his profound absorption {khushu‘a} in the 
prayer and awed adoration {ta‘adhim} of Allah and His Messenger, blessings and peace be upon him. He 
understood that any diminution in the relationship between Allah and himself arose through the insufficiency of 
his own self and inability to arrive at the correct degree of surrender to the Presence of Allah. 


On page thirty we related one story of the visit of ?Abi-I-Hasan to al-Madinah al-Munawwarah. Here we relate 
another slightly different version of the same story. 


“When he had arrived at al-Madinah al-Munawwarrah, may Allah add to its honour and glory, he stood at the 
inviolable door {babu-l-haram} from early morning ‘till mid-day bare headed {‘Surydnu-r-ra’si} and barefoot 
{hafi-!-qadamayn} asking permission {?idhn} from the Prophet, blessings of Allah and peace be upon him, to 
enter. He was asked why he continued standing and waiting. He replied, “I am waiting for permission in accord 
with the words of Allah, 
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Oh You who believe. 


Do not enter the houses of the prophet until you are granted permission. 
{33:53p} 


He then heard a call coming from the Noble Garden {ar-rawdatu-sh-sharifah} ”. ‘Oh ‘Ali, come in.’ and he 
entered and stood in front of that Noble Garden saying, ‘Peace be upon you, oh Prophet, and the Mercy of Allah 
and His Blessings. Benedictions of Allah be upon you, oh Messenger of Allah, and Abundance and Increase and 
Resplendent Brilliance. The most exalted of Benedictions be upon you, oh you who are from the Pure Prophets. 
1 bear firsthand and direct witness, oh Prophet of Allah, that you did truly voice the Message, gave sincere 
advice to your community, and worshipped your Lord until certainty reached you and that you truly are as Allah 
has described you, 


” ar-rawdatu-sh-sharifah {the Noble Garden} is an area in the Masjid of the Prophet, blessings of Allah and peace be upon him that 
corresponds to the area that, in his-day, existed between the door of his house and the pulpit {mimbar} from which he gave the Friday 
speech. He declared, peace and blessings of Allah be upon him, that this area now known as ar-rawdatu-sh-sharifah is a portion of the 
Heavenly Garden {al-jannah} manifest here upon the earth. 
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LAQAD& JAA?AKUM RASULUM MIN ?ANFUSIKUM 


‘AZIZUN ‘ALYAHI MA ?ANITUM 
HARISUN <ALAYKUM BI-L-MUMININA RAPUFUR-R-RAHIM 
There has come to you a prophet from amongst your selfs. 
Grievous to him is your suffering; anxious is he over you, 
gentle to the believers, mercy full. 


“Benedictions of Allah and His Angels and His Prophets and His Messengers and the Family of the Heavens and 
the Earth be upon you, oh Messenger of Allah, and Peace be upon you, oh Companions of the Messenger, oh 
>Abii Bakr, oh “Umar ®, and Mercy and Blessings. May Allah reward you for your deeds on behalf of Islam and 
its coLimunity {ummah} in the form of the best of rewards granted to any of the khulafa upon their death. You 
were faithful to Muhammad, blessings and peace be upon him, and you followed him in bestowing justice to and 
benevolence on his community after he had died. Allah has rewarded you by accompanying him in the Garden, 
and we pray that the Mercy of Allah be with you, and He is the Best of those that show Mercy. 


I bear direct witness in front of You, oh Allah, in front of you, oh Messenger of Allah, in front of you, Abu Bakr 
and ‘Umar and in front of you, oh Angels ascending and descending on this Noble Garden of the Rawdah that 
there is no deity except Allah and that He has no partner. I bear direct witness that Muhammad is the Slave of 
Allah and His Messenger and is the Seal of the Prophets {khatimu-n-nabiyyin}, Leader in Prayer and the Master 
{Pimam} of all the Prophets and Messengers, peace be upon them all. I bear direct witness that everything that he 
has brought me in the way of orders (?amr}, and counsel {nahi}, and information {akhbar} about what is and 
what is not, what has been and what will be, is all undeniably true beyond doubt {shakk} or dispute Pamtar@}. 


“I admit to all my wrong doings whether by glimpse or thought or will or deed. All that I am is Yours. If You 
wish to remove them or forgive me for anything in the way of faithlessness, hypocrisy, innovation, misguidance, 
faults of any kind or any form of impoliteness from me towards You or Your Prophets and Messengers or Your 
Friends be they Angels or Humans or Jinn; then this forgiveness is with You. “I bear direct witness that even 
with all that by which I have been favoured yet still I have been unjust to my self. 1 beg you Oh Allah, grant me 
that which You have granted Your Friends {’awliy@ik}. You are Allah, the Sovereign, the Grantor, The 
Generous, the Forgiver, the Mercy Full.” 


This then is °Abi-I-Hasan.: handsome in appearance, elegant in manner, a rider of beautiful horses. Tough with 
himself and straight in regard to the ‘hallal’ and ‘haram’ but not austere in his provenance. A true scholar {al- 
<alim} in his knowledge and profundity {’a‘amuqah}. A mujahid seeking victory with the army on the field of 
battle in hand to hand combat. A hard working farmer personally involved in cultivation, planting and 
harvesting. A devoted worshipper whose worship brought him ‘near’ {qurb}; a ‘nearness’ he explained as 
“invisibility {al-ghaybah} through nearness due to the sublime proximity of the Near.” 


*>Abi Bakr and >Umar, the first two successors {khilafayn} of the Prophet, blessings and peace be upon him, are buried in the same 
area and it is customary to greet them, may Allah be content with them, after the Messenger. 
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>Abii-l-Hasan ash-Shadhdhuli was beloved by Allah as the image {yumathil} of a Muslim who is an example to 
every one in the best community ever brought forth for humanity.” 


Because he was who he was and what he was, many have written about him in praise and recognition. The 
author of al-Mufakhir al-Aliyyah wrote, “Among those ’awliy@ and ‘ulama? in his time, and among those who 
have come after him, who have remembered him are: Shaykh Safiu-d-Din Ibn Abi-al-Mansur ash-Shadhdbuli in 
his Risalah {Message}, who praised him highly due to the level of his spiritual knowledge {ma‘arifah}, Shaykh 
<Abdu-Llah bin an-Nu‘man who attested to his Station as the Qutb, Shaykh Qutbu-d-Din al-Qastilani called him 
the greatest shaykh he had met in Jumalat min Ligayah min al-Mashhayikh {Collected Encounters with the 
Great Masters}, Shaykh Taju-d-Din bin ‘Ata‘Illah as-Sakandari in Lata?if al-Minan{The Merciful 
Endowments}, Shaykh Siraju-d-Din al-Mulaqan in Tabagat al-’Awliya? {Stories of the Friends}, Shaykh Jalalu- 
d-Din as-Sayyiti in Hassana al-Muhadarah {The Beauteous Lectures}, Sidi <abdu-l-Wahab ash-Sh‘arani in at- 
Tabagat al-Kubrah {The Higher Degrees}, Sidi al-Manawi in al-Kawakib ad-Durriyyah {The Planets of 
Pearl}.” gt 


al-Imam al-Bisiri, the author of the blessed Burdah {The Mantle} and a student of Shaykh. ?Abi-1-‘Abbas al- 
Mursi, may Allah sanctify their secret and perfume their resting places, wrote 
As for the Way of al-?Imam ash-Shadhdhuli, it is so clear to the one who is guided. 
Take even one step following him if you do you will help your self. 
The Pole of his time, the Succour {al-ghawth} and the Leader {al-7imam}. 
The eye of being, the tongue of the secret presence. 
He went beyond all and the splendour of his endeavours lingers behind. 
If perchance you pass his grave and catch a perfumed zephyr wafted from the cool sand. 


Say, “Peace be upon you, oh ocean of kindness, Ocean of knowledge, our murshid, our guide. 


Shaykh Ibn ‘Ata mentions some of those whom he met and upon whom he had a profound spiritual impact: 
“Many came to Allah on the hand of the Shaykh; some of them stayed in the West like Sidi Abi-I-Hasan as- 
Saqali, a great one from as-Siddiqin, and also Sidi ‘Abdu-Llah al-Habibi who was a great wali. Others followed 
him to Misr. Foremost among them is our Shaykh Abi-l-‘Abbas Shihabu-d-Din Ahmad bin ‘Umar al-’Ansari al- 
Mursi, may Allah be content with him, and others like al-Hajj Muhammad al-Qurtubi, and Abi-I-Hasan al- 
Bijani and Abi ‘abdu-Llah al-Bijani and al-Wajhani and al-Jazari. Some of them met him in Misr such as 
Shaykh ‘Abdu-Llah bin Mansir known as Makinu-Din al-Asmar, Shaykh ‘Abdu-l-Hakim, and ash-Sharif al- 
Bini, and Shaykh <Abdu-Llah al-Laqani, and Shaykh ‘Uthman al-Burbiji, and Shaykh 7Aminu-Din Jibril. 


For each one there was knowledge {‘uliim} and secrets {?asrar} and followers who took from them. 


” “The best community ever brought forth for humanity. Enjoing the honourable and forbidding the indecent {3:110}.” 


*ShAYKb >ABU-L-HASAN ASh-ShADhDhULI + 65 


(THE PRACTICE OF KITAB & SUNNAH ) 


>Islam brought many commandments {takdlif} for the reformation {?islah} of society and the individual. These 
commandments, as the word suggests ”, bring with them some hardship to those who have not directly 
experienced or tasted {/am yatadhawaqi} the connection to Allah {as-silah bi-llah}. 


Because there are genuine hardships involved in carrying out these orders of Allah, many people have sought to 
get rid of them by various and diverse means including mis-leading interpretation or distorted exegesis {at- 
ta>wildtu-l-munharifatu} or by straying to the path of apostasy (?ilhdd} or deviant {muriiqg} heterodoxy. 


One of the most perverse of these deviations is the claim on the part of some to have arrived {wusul} at a degree 
or station of grace in which the ‘Divine Orders’ no longer apply to them. This is a trap of shaytan and one that 
has been attacked by the leaders in tasawwuf over the centuries. Among those who have strongly attacked this 
notion was Shaykh >Abi-l-Hasan ash-Shadhdhuli. 


He was constant in his ordering and urging {yahuth} adherence {*ittiba to the Quran and Sunnah.” He 
pointed out that any deviation from the Quran or the Sunnah meant following shaytan. In this context he said, 
and may Allah be pleased with him, “There is no karémah {wondrous work} more exalted than the karamah of 
sure faith {al-*iman} and adherence to the sunnah. Whoever has been given these two and yearns for something 
more is a liar who counterfeits {muftarin kadhdhab} the Words of Allah and ignorant of knowledge {al-<alim} 
and righteousness {al-“aml bi-s-sawab}. He is like unto one who was honoured by behdlding the King and then, 
feeling content, left to look after beasts of burden {ad-dawabb} and to seek the satisfaction with moral 
dissolutes {khal‘u ar-rida}.”_ 


He said, “If a faqir is not present at the five prayers in congregation {al-jama‘ah} he.is a person of no 
importance as a traveller {as-salik}.” As for the one who calls to Allah {ad-da‘iyah}, “If he calls to the Way of 
Allah in a way that is different from the Messenger of Allah, blessings and peace be upon him, he is not a dai 
{caller} but rather he is a bidai< {a heretical innovator}.” 


Allah has said in al-Quran {the meaning of which is}, “Truly a fixed time for the prescribed rites of worship 
{as-salah} has been enjoined upon the believers.” {4:103} Thus every time has its specific work and every work 
its limited time. Real implementation demands that you not delay a work beyond its time. Abu-l-Hasan says, 
“Do not delay that which is incumbent {taat} upon you from its time to another time else you be punished by 
missing it due to your misjudgment of time. 


°° taklif pl takalif = burdening, bothering, troubling, inconveniencing, commissioning, charging, authorization; commandment of Allah; 
burden, annoyance, nuisance, bother; trouble, inconveneince, discomfort; fuss, ado; formailites, ceremonial of courtesy, ceremony; 
expenses, expenditure, burden, outlay, costs, charges, overhead; taxes, imposts, duties. a 

*° Kitab wa Sunnah = The Book and the Practice. The Book is al-QuPan and adherence to it cor in scrupulously following what 
Allah has ordered and recommended whilst abstaining from what He has condemned. The Practice is the Way of Life lived by the 
Messenger of Allah, blessings and peace be upon him, and consists of scrupulously seeking to put into the practice of one’s own life 
botir the spirit and the letter of the’ Way of the Prophet. Both of these are in accord with the injunction in al-QuPan, “Obey Allah and 
His Messenger” {3:32} [and fifteen other places] and “whoever obeys the Messenger obeys Allah” {4:80}. This latter being very 
important to understand in view of the many groups both in the West and the East who have sought to do away with the Practice of the 
Sunnah in favour of adherence solely to the Book. Even more pernicious are the various psuedo-siifi groups, especially in the West, 
who seek altogether to dispose of both Quran and Sunnah. 
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“Each time has its share of goodness and Allah has rights over you due to His sustaining of you.” That ‘Umar, 
may Allah be pleased with him, delayed the time of the single odd prayer {al-witr} to the latter part of the night 
was a constant practice of his allowed to him by Allah®. How do you imagine your self like him when you are 
lazy, lustful {mushtahin} and unmindful {al-ghaflah} of vision {al-mushahadah}. Never!” 


Many people are seduced by their desires to taste certain types of mis-leading and occult knowledge. They 
concentrate on them to the point that they are led away from Quran and Sunnah and the knowledge becomes a 
veil between the slave and Allah. To those who find themselves in such a situation >Abi-I-Hasan gives the 
following advice, “Any science or knowledge that is preceded by self pride {al-khawatir} and appeals to your 
nafs, discard even if it is correct. Take the knowledge with which Allah has endowed the Prophet, blessings and 
peace be upon him, and follow him or the khulafa or the companions or those who followed them {at-tabi‘in} 
or the Imams who are known by their righteousness. This way you will surely be saved from doubts {ash- 
shukuk}, suspicions {adh-dhuniin}, illusions {al’awham} and the call to misleading guidance and twisted 
truths.” 


From time to time you will find a person who alleges that he has reached such a degree {ad-darajah} in the love 
of Allah that he has received a dispensation from carrying out the prescribed duties and orders. To these >Abi-I- 
Hasan says, “I heard a call, — ‘If you seek My blessing then fulfil your duties and do not rebel.” 


One piece of sure advice from Abi-I-Hasan for anyone to takes the Way {at-tarigah} is: “If your spiritual 
insight {kashf} contradicts Quran or Sunnah then hold on to the Quran and Sunnah and leave aside the kashf. 
Say to your self {nafs}. ‘Allah the Exalted vouchsafed to you the infallibility {al-ismah} of the Quran and 
Sunnah. Kashf is not so warranteed, neither inspiration {iJham} nor vision {mushahadah}.” 


The conclusion that >Abi-l-Hasan reached in these matters was, “Cease arguing with your Lord and you will 
becon.2 a muwwahid {monotheist}; act, relying with full confidence in the law {shari‘ah}, and you will become 
a sunni.” Combine the two and you will become a muhagqgig {one who has become certified in the Truth. ie; a 
true sifi}. 


” A key understanding. The Din is not a religion as such but rather it as a ‘debt’ between the slave and his Lord which must be paid. 
The prime linguistic root of Din is dana = to take out a loan, to be a debtor, to owe, to be subject. Thus to fulfill the prescribed and 
commanded ‘rites’ incumbent on the slave is the pay back, as such, to He who lent the precious loan which is the experience of being 
which we call life, in the course of which we may fulfill the purpose of our being both through worship on a temporal plane and on the 
plane of eternity through the rememberance of the events of the day of the covenant {yawm ‘alastu bi-rabbikum} [7:172] and living in 
accord vith that realization. 

™ A supererogatory prayer of a single raka‘ah and accompanied by supplication {quniit} usually prayed after the evening Cish@} 
prayer but delayed by the Khalifah ‘Umar until the middle watches or even the late watches of the night. ~ 

” Sunni = one who follows the customary practice habit and rule of the majority of the Muslims and also holds to the same structure of 
belief (Cagidah} held by the majority. Literally it means one who follows in the practice {sunnah} of the Prophet, the peace of Allah 
and blessings be upon him. 
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(PROOFS FOR THE EXISTENCE OF ALLAH ) | 


Tbn*Ata Allah defines the viéw of the Shadhdhuli School on this subject in the following way, 


“If the being of any thing that exists {al-k@indt} is so apparent just by the nature of its being to the degree that it 
does not require proof {dalil} for its being, then the First Being scarcely needs proving.” 


This idea {al-fakarah} is a return to the correct path in regard to what has been called “Establishing the 
Existence of Allah” or “Verifying the Being of Allah” (?ithbati wujidu-llah}. 

>Abi-|-Hasan has, at various times, drawn the attention of his muridiin to his thoughts on this subject. He says, 
“How can we know the Being of the Knower Himself who possesses all knowledge that can be known? How 
can we prove by means of some ‘thing’ the One whose Being precedes the existence of any ‘thing’?’*' 


“When we behold Allah with the eye of Faith {’iman} we are saved from the necessity of finding a proof. We 
do not see any ‘other’ creation. Is there some ‘thing’ in the universe co-existing along with Allah as the 
Sovereign Truth {al-mdliku-l-haqq}? It would be like an atom of air that when you tried to grasp it you would 
grasp no thing.” 


“What is so very strange is {the idea that some people have} that the creation should of necessity somehow lead 
to Him or point to Him. Is the creation so much more visible than He so that it should ‘reveal’ Him?” 


“How can creation reveal Him when it is He who revealed it? “How can creation offer proof for His Being when 
it is His Being that is the proof for creation?” 


The direction of these thoughts on the subject by the Shaykh which he communicated to his muridiin were 
widely circulated by Ibn ‘Ata‘TIlah: 


“Those who seek proof {dalil} and evidence {burhdn} for the existence of Allah are commoners in relation to 
the People of Sighting and Eye-witnessing {ahli-sh-shuhiid wa-l-‘ayan}. Those who have ‘seen’ the 
overwhelming manifest visibility of Truth reach to the degree that no proof whatsoever is required for them to 
certify the Truth of the Existence and Very Being of Allah. How or why would they need ‘proof’ when He has 
created all possible proofs in so far as He has created every thing and that, in reality, He is in His Being the 
proof of all being? How can we verify that which, by its very Being, verified every thing and made being itself 
as such, possible?” 


By travelling along such a line of thought ?Abi-I-Hasan returned his followers to the true Way of *Islam in 
regard to this subject. 


The existence of Allah is so clear and manifestly visible Padhur} that it needs no proof. The sanctification 
{taqadis} or hallowing of Allah, praised be He, does not permit the believer to imagine that he must prove the 
existence of Allah. The act of adoration, indeed the very adoration of Allah, which is integral with the sure faith 
of the believer elevates the believer, and prevents his descent into deviation {alinhiraf}. 


In reality {hagiah}, the seeking after proofs of the existence of Allah is a deviation from the Way of “Islam. 


If *Abu-I-Hasan directed his muridiin to follow along this route {al-nahj} he is himself precisely following the 
Quran, in which it is revealed that all of the Messengers and Prophets, blessings of Allah and peace be upon 
them, have sanctified, adored and glorified Allah without in any way questioning His Being nor seeking a proof 
for His Existence. 


© al-Lata’ if al-Minan p 27 {the French printing} 
® al-Lata’if al-Minan p 26 {the French printing} 
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Imam ash-Shadhdhuli followed this path. 


If his ideas seem obscure or abstruse {ghdmid}, they do only to the degree that the heresy of seeking to prove 
the existence of Allah in the present time when the ‘doctrines’ of the ‘new’ criticism, structuralism, semiotics, 
deconstructionism have gained such a wide circulation, and so deeply permeated even deeply religious circles, 
that some may perforce inquire, “Is 7Abi-I-Hasan correct in his views?” 


In order that we may clarify "Abi-l-Hasan’s view and because the subject itself attracts the attention of so many, 
we shall elaborate on the subject in the hope that *Abi-I-Hasan’s guidance may prevail and people will return to 
sound understanding. 


>Abi-I-Hasan’s claim {haq} upon us, since we are writing about him, deserves that we elaborate one of his 
ideas, which due to the times, has not been properly understood or valued. 2 


When the Prophet, blessings of Allah and peace be upon him, began to openly declare the Message after three 
years in which it was secret, he did not set about trying to prove the existence of Allah. Rather he began by 
offering proofs of his own veracity {bi-l-barhana ‘ala sidgihi huwa} and challenged the Arabs of Makkah on the 
basis of his truthfulness. 7 


When the Angel {Jibril}, peace be upon him, took him unawares and the Revelation first began to descend, 
neither the Angel nor the Revelation began by proving the existence of Allah. It began by The Order: 


>1Q4RA BI-S-MI RABBIKA-L-LADbI KhALAQ 


Recite in the Name of your Lord Who created 
{97:1} 


The whole first century of the Hijra passed without there being any evidence of a single person implicitly or 
explicitly seeking a proof for the existence of Allah and most of the second century passed without it ever 
becoming a subject for inquiry and research {al-bahth}. This was because the whole question of the existence of 
Allgh was a deep intuitive understanding shared by the believers. It was not a point of discussion either for proof 
or refutation. 


The existence of Allah was simply one of the axioms among religious circles that was never discussed because it 
was self evident truth. 


Indeed had some one put the point up for discussion they would have been dismissed as one meddling with their 
iman and deviant in their din. Allah simply cannot be so obscure or opaque {ghdmid} as to require proof for His 
Being by His beings for truly Allah is exalted beyond that. 


If you read the Quran or if you read the at-Tawrah {Torah} or al-Injil {the Evangel or Gospels} even in their 
present forms, you will never find within them a need to prove that Allah exists; and you will find that the need 
for or seeking of proof has no place in them and simply does not constitute a valid object for religion or even a 
subject for religious discourse. 
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Allah mentions in the Quran that even the polytheists {in Makkah} knew what was self evident, 


BIAS os oF SL oo MEL gl 5 


WA LA°IN SAPALTAHUM-MAN KhALAQA-S-SAMAWATI WA-L?ARDA 
LAYAQULUNA-LLAH 


If you ask them, ‘Who created the heavens and the earth?’ They say, ‘Allah.: 
{31:25} 


Thus even the mushrikiin {polytheists or idolaters} of those days, warped in their belief as they were, knew the 
simple answer to a simple question, ‘The Creator is Allah’. 


Religions have never been sent down to prove the existence of Allah. They are sent for the rectification of the 
Way of Belief {li-tasahiha al-<itigad} in Allah or to correctly set forth before the people the Way of Tawhid 
{unicity}. 

The various ayat which some people think were revealed in order to prove the existence of Allah are not at all of 
this nature. Rather they are revelations of the Exaltedness {‘adhamah} of Allah, the Sublime Majesty {jalalahu} 
of Allah or His Greatness {kubariy@hu} as well as the Utter Control {haymanah} that His Integral and 
Complete Perfection {al-kamilah} exerts throughout the worlds {al-‘alam} which escapes nothing and which 
nothing escapes, either large or small. 


The ‘signs’ were revealed to us in order that we might be led to that total surrender {islam} whereby one neither 
begins nor desists from any action other than by His Name and with His Permission nor does one enter into any 
way {tarigah} other than it is His Way; the Way of Allah Most High. 


As we have said, the first and most of the second century of the Hijrah went by and the people continued along 
this Way and by these means they entered the philosophy of the Greeks.{al-falsafatu-l-yananiyah} which is a 
pagan {wathaniyyah} philosophy that is a product of the intellect {al-Saql} and not of revelation {al-wahi}, and 
it is precisely this difference that sets it apart from the Revealed Heavenly dispensations of Islam sent down in 
and over time to the various Prophets, peace be upon them all. 


Any mode of thought that emanates from the intelligence rather than revelation in the realm of metaphysic 
{alam ma war@a at-tabéah} or doctrine {al-‘agidah} is dualistic. It is thought {fikrah} that has within it no 
compelling truth; a thought not worthy of existence in the realm of doctrine because that realm is the sole 
provenance of Allah, Who has clarified it on the tongues of the Messengers. Any interference from humanity in 
this realm is interference on the part of the ‘unchosen’ in the affairs of the ‘chosen’. 


It is an act of aggression and illicit usurpation within forbidden and sacred precincts. 


The e::trance into those precincts on the part of ordinary human beings should be in humility, surrender and 
submission to that which has come through Divine Revelation {al-wahiu-l?ildahi}. Greek philosophy when it 
enters into the realm of doctrine is pagan. It is pagan when it seeks to affirm or proves the existence of ‘God’and 
even when it manages to prove the existence of ‘God’ it is pagan. 
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It is pagan because its basis, its very foundation, is the deification of the human mind and it remains pagan or 
dualistic or polytheistic through and through whether it renders proofs for the existence of ‘God’ or not. 


Even when, intellectually, philosophy manages to arrive at a proof for the existence of “God’, there is no benefit 
in it because the ‘mind’ that proves can equally disprove for it has no grounding {?ithbatar} but rather it remains 
always relative and, in the end, it is this same ‘mind’ or ‘intellect’? which goes about disproving ‘God's 
existence’. 


Thus there is no need for the hoopla and applause {fantanah} with which some® greet every legendary 
‘intellectual genius’ abgariyatun fikriyatun} in the East or the West who seeks to prove the existence of ‘God’ 
or, indeed, claims to have ‘proven’ the existence of ‘God’, 


Our belief is not based on human thought, no matter if it is the product of genius. There is no need for the 
believer to elevate any mental ‘theorem’ or construct in the realm of metaphysic whether the theorem is or is not 
consonant with his belief. The believer in his or her belief believes in the oneness of Allah, the pre-eminence of 
Allah, the guidance of Allah and the directions of Allah. He who holds fast to Allah is led to the straight path. 
He who clings to Allah then Allah is his support. 


All that is beyond the guidance {al-hady} of Allah in the realm of the Din is duality and deviation. 


The philosophy of the Greeks was humanistic and pagan. They sought to introduce {into their philosophy} reins 
or restraints {lij@man} in order to curb or safeguard it {ya‘simaha} from mistakes {al-khata?}. This ‘rein’ was 
Logic {al-mantiq} which resulted in further duality and which was not ultimately useful, for it did not serve to 
permit pagan thought to reach the correct goal {as-sawab} 


This system of philosophy has persisted throughout the centuries and remains with us till now with all of its 
pagan fruits of misguidance {dala} and fabulous superstitions {khurafat}. 


The Greek nation ?ummah} is to be forgiven because no Heavenly Religion {dini munaza mina-s-sam@} was 
revealed to them to which they could turn for guidance and direction and in this their situation was similar to 
that of Arabs of the Arabic heartlands {al-jaziratu-l<arabiyyah} in the age of ignorance {al-jahilyyah}. In the 
absence of Heavenly Revelation the Greeks turned to the ‘intellect’ {al-‘aql} which they deified, and with which 
intellect they sought to prove and disprove but in the end they were mislead by it and in turn mislead others. 


® A note on our use of the words ‘God’ or ‘god’. 
The reader will note that throughout our texts we always use the word ‘Allah’ for which there is no corresponding word in English. It 
is does not possess a plural and has never been used to refer to anything other than to the unimaginable Supreme Being. Indeed it is the 
Name by which that Supreme Being has deigned to designate Itself as such it has Power and Authority and exists by the Mandate 
{sufian} of the Incffable Being through Revelation. Whereas neither the word ‘God’ nor ‘god’ has neither maridate nor authority nor 
has it ever appeared in any Heavenly Revelation but is, rather, the product of, exactly as in the direction of the above thoughts of 
AHM, human thought and intellect as well as indo-aryan philological determination as derived from guth = an object {which is to say a 
thing} of worship. The mere fact that this word can be read as ‘God’ or ‘god’ or even in the plural as ‘gods’ shows its provenance in 
paganism and polytheism. 

‘Especially amongst the ‘modernist’ school of Islamic ‘thinkers’ who delight in dragging in every obscure {or known} Greek, 
Roman, German, French, English and Russsian ‘philosopher’ {many of whom the West now judges to be insignificant cranks} to 
prove that they proved ‘God's existence’ and so if they proved that ‘God’ exists then Allah must exist and ‘Islam can thus be justified 
and one can be, relatively, proud to be a ‘thoroughly modern’ or, at least, completely rational Muslim in the 20th century. A lower 
mirror level of this tendency is the ‘pride’ that some ‘modern’ Muslims take in the often spurious, but widely circulated, reports of 
‘conversions’ to “Islam by famous {or infamous in some cases} public figures such as Micheal Jackson or Jacques Costeau or Neil 
Armstrong. The reasoning here, a residue perhaps of the last two centuries of western domination, seems to be that if such ‘famous’ 
people have become Muslims then *Islam must actually be something good and worthwhile and, hence, I {as a Muslim} am 
worthwhile and my religion is worthwhile. 
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When Christianity { ad-diyantu-n-nasraniyyah} came it was to correct and clarify this situation. It, as with all 
Heavenly Dispensations, esteemed the existence of Allah above and beyond any need for proof. Greek duality 
and paganism however steadily and stealthily infiltrated Christianity like a malignant microbe {ka-mikrab 
khabith} until it made the search for the proof of the existence of Allah an avenue for research or a chapter in 
clerical theology {al-ulihiyatu-l-kanasi} until Sacred Religious Thought {al-fikratu-I-diniyyatu-l-muqaddasah} 
once again sank back down into the atmosphere of humanistic paganism. 


When al-Islam came it was to purify and complete {kdmilan} the Doctrine {al‘agidah} and to purify 
{tazakiyah} and perfect {tamat} Belief. It promulgated, by the naked purity designated as “The Surrender” {al- 
>islam}, war against any form of humanistic intervention {at-tadkhilu-l-bashri} into the Creed of Allah and His 
Message. 


Al-Islam is unlimited and absolute {_mutlaq} surrender to Allah, the Praised, the Exalted. As such it is total 
abandonment {al-?istirsal} to the wishes of Allah. For the human being is there really any other reference 
{nasabah} other than Allah? For the believer can there really be any other state of affairs {tasarruf}? If there 
were some other possible state of affairs or outcome would the believer still be a believer? 


Total abandonment to what Allah loves, complete and total self-surrender — this is al-Islam — this is the 
Creed, the Religion {ad-din} — and there is no other Creed or Religion other than this nor shall any other be 
accepted from human beings as Allah has clearly said, 


aL I i see Qual ol 


>INNA-D-DIN <INDA-LLAHI-L-ISLAM 


Truly the religion with Allah is surrender 


and Allah says further, 


WA MANY-YABATAGhI GhAYRA-L-ISLAMI DINAN FALAY-YUQBALA MINHU 


M 
and who so desires a creed other than surrender _ it shall not be accepted from him 


{3:85} _ 


The one who does not absolutely and completely submit and surrender without any restraint or making any 
exception {mutlaq} to Allah in respect of His Revelation {wahihu}, desires in fact, be it in the small things or 
the large, in accord with his own twisted thinking, a religion other than al-Islam. 


* al~islam = to submit, to voluntarily surrender, submission; “Islam {peple act}, submissive, one who surrenders to Allah; Muslim, 


from slm = soundness, well-being, unimpairedness; peace; security, safety; a greeting {as-salam}; the All Peaceful; the Perfect — a 
Divine Attribute as in {59:23} 
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al-Islam is objective orientation {tawjih} and fundamental axioms {mubad?}. 


Part of that orientation is the ‘beingness’ or ‘existence’ of Allah as a subject of ‘research’ {al-bahth}. Thus, 
anyone who occupies themselves with the subject departs from Divine direction or orientation and enters into 
the human orientation which is other than the guidance that stems from voluntary self-surrender {al-7islam}. 


The early Muslims took al-?Islam as an objective orientation {tawjih} toward a certain goal and both accepted 
and acquiesced to the fundamental axioms {mabdd?} that were inherent within it. However beginning during the 
rule of the Khilafah of Harin ar-Rashid in Baghdad (166-190 H = 786-809CE}, and to a much greater degree 
during the subsequent Khilafah of his son al-Ma’min in the eastern lands of Faris {Persia}, Greek philosophy 
along with Mu‘tazilite thought {rational theology} penetrated al-Islam like a malignant cancer cell. The 
believers of that time eschewed this movement with utter distaste {an-nufiir} and aversion. In this, they were 
correct for neither was it possible to rectify the dialectic of religion with the natural {al-fitrah} logic of Islam 
and infallible insight {ra@yatu-l-Sismah} nor was it possible to see the flag {rayah} of the exalted Divine religion 
flying side be side with the banner of Aristotle {?Aristii}, especially in the realm of doctrine{al-‘agidah}. 


It Was al-Ma’miin who raised the flag of deviation and duality side by side with the flag of infallible guidance. 
The believers attacked {‘drad}, refuting {?ihtaji} this argument and making completely clear {bayyand} that 
dualistic pagan thought {al-wathaniyyah} was dualistic pagan thought even when it was in agreement with 
religious principle. 


The pagan program grew strong and spread. 
It began by asking for a visa and wound up claiming citizenship. 


Praise be to Allah that the basic doctrine: belief in Allah and His Messengers and the Resurrection, was not 
polluted by pagan duality. What was contaminated, to a large extent, was the system {al-manhaj} and attitude 
{an-naz‘ah} and the orientation {al~ittijah} of research {al-bahth} and the programs for research. This is not a 
simple matter, for it is research {and the educational system that supports it} that influences faith to a great 
degree. 


Let us say that there is a great difference between basing yourself on Divine Revelation that you then seek to 
understand by dint of your reason and basing yourself on reason by dint of which you seek to understand Divine 
Revelation. Some people may not see the difference but it is huge. Either you see that Divine Revelation is 
directing the rational faculty {al-‘aql} which is totally in surrender to that Divine Revelation, or you use the 
rational faculty or the mind to endeavour to interpret and understand the Divine Revelation ‘and accept or take 
from it only what your mind or reason can comprehend, accept and affirm. 


The first way is the way of the believers and the second, the way of the philosophers and pagans. 


The pagan movement — the movement which seeks to prove or deny the existence of Allah — allowed for 
complete deviation {al-‘inhirafu-l-kamil} and digression. So long as it was permitted to persist it reproduced 
itself and bred paganism on top of paganism. 


Placing the existence or non-existence of Allah as a question legitimately up for discussion permitted those with 
twisted reasoning and logic to pervert the religion of Allah, to apostatise and practice atheism {ilhad}. This was 
the first by-product. 
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The second was the weakening of faith. Merely by placing the topic of the existence {or non-existence} of Allah 
up for discussion, as a subject for research, means placing belief in Allah under doubt and suspicion. 


If the subject of the existence {or non-existence} of Allah is a legitimate subject for research, what else in the 
whole field of religion is not subject to doubt and suspicion? 


In sucu an atmosphere faith, belief and certainty in the existence of Allah will gradually weaken. 


This is indeed what has happened to the Muslim community. Faith {iman} has been so weakened that in certain 
places among certain classes of people it has become almost non-existent {ma‘dum}. 


This is due, in great part, fo the penetration by pagan research methodology into Islamic affairs {gadaya} and 
their origins {mabadi?} to the point where all of them became subject to scrutiny and research.. 


Once the very existence of Allah has been brought under question is it then plausible that certainty {al-yaqin} in 
any religious subject would endure untouched? 


Once the very existence of Allah has been made a matter of relativity, and belief a matter of personal outlook, is 
it then plausible that certainty {al-yaqin} in any religious subject would endure untouched? 


Forgive us, oh Allah and return us to You. 


We can say, however, that the din is preserved {mafiidh} in its self due to Allah preserving the Book. 


sip hid BG Bal Oe 42s Gy 


>INNA NAHNU NAZZALNA-Db-DhIKRA WA ?INNA LAHU LAHAFIDBUN 


Truly it is We who have revealed the Remembrance and truly We shall preserve it. @ 


: ae {15:9} 


Our complaint concerns the outlook, trend and method of research; the pagan, that is to say Greek, methodology 
that is used in research. 


Once a great ‘knower’ {al-‘drif} was asked for proof of the existence of Allah. He said: “Allah”. He was then 
asked about the mind or intelligence {al-‘aql} to which he replied. 


“Mind is limited and the limited only leads to the limited.” So, 


Pe oe enor « 


oral pes 9 is HT Ys 


QULI-LLAH: ThUMMA DhARHUM FI KhAWDIHIM YAL‘ABUN 


Say: Allah — Then leave them to their absorption in games. 
{6:91} 
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€ 
The great knower by Allah {al-‘arif bi-llah} and imam, Ibn ‘Atallah as-Sakandari, who was both a leader in 
religious law {ash-shariah} and spiritual truth {al-hagigah} wrote, 

€ 


“How can it be imagined that any thing veils Him 
when He makes manifest every thing? 


How can it be imagined that any thing veils Him 
when every thing manifests through Him? 


How can it be imagined that any thing veils Him : 
when He manifests in every thing? 


How can it be imagined that any thing veils Him 
when He manifests to every thing? 


How can it be imagined that any thing veils Him 
when He was manifest before any thing? 


How can it be imagined that any thing veils Him 
when He is more manifest than any thing? 


How can it be imagined that some thing veils Him 
when there in no thing besides Him? 


How can it be imagined that some thing veils Him 
when He is nearer to you than any thing? 


How can it be imagined that some thing veils Him 
when with out Him there is no thing? 
€ 


“There is a vast difference between he who proves by Him and he who seeks to prove Him. 


He who proves by Him knows the Truth and he who seeks to prove Him is ignorant.” 
€ 


“When was He absent so as to need a guide to find Him? 


i Wlien was He distant so as to need creatures to lead to Him?” 


€ 
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(_ SPHERES IN THE NOBLE QUR’AN ) 


and Allah says, 


a og Zo oe 
pee | Ge ods rope ddoy pal 
eo 4f 8 4 4s Ce 2 eo eee 
Car 2 a! ol FU! elf sua L 
WA LAW ?ANNNAMA FI-L-°ARDI MIN ShAJARATIN ?AQLAM 
AL- BAHRU YAMUDDUHU MIM BA‘DIHI SAB&ATU ?ABAHURIM 
MA NAFIDAT KALIMATU-LLAH: ‘INNA-LLAHI ‘AZIZUN HAKIM © 
Though all the trees in the earth were pens 
and the sea was ink - with seven seas more - to replenish it 


yet the Words of Allah would not be exhausted — Truly He is the All-Mighty, the Wise @ 
31:27} 


The secrets of the Quran are infinite and cannot be encompassed by boundaries {M4 yahsira ha hasir} nor 
contained by anybody. Each person comprehends the secrets of the Quran according to their knowledge. 


There is no doubt however concerning the meaning of that which is demanded {al-matlub} and ordained 
{wijulba} and that which is demanded to be renounced and forsworn {tarakah}. These are both clear and beyond 
doubt or complication. bs 


There are also spiritual intimations {al-%isharat}® and Divine favours {at-tawjihatu-l~ilahiyyah} to the heart 
and bestowal of insights {al-bas@ir} into the Noble Quran which, though they can never be totally grasped, yet 
never do they fade with time. Fittingly, one of the great thinkers {al-mufakirin} when asked as to what was the 
best explanation of Quran, simply replied: — “Time.” {az-zaman} 


These subtle spiritual awakenings of the heart and bestowals of insight flow and increase according to the degree 
that one’s slavery or devotion {‘ubidah} to Allah is actuated. As such, they are entrusted consignments {at- 
tafwid} which never forbid the permitted nor permit the forbidden and in no way do they resemble the exegetics 
{t@wildt} of the Batiniyyah.”. These are easily broken down in the light of the practice {sunnah} of the 
Prophet, blessings of Allah and peace be upon him, and his companions, may Allah be pleased with them, who 
thoroughly put the Divine Orders into the actual practice of the Din of Allah in a most ideal way {al-uswah} 
which was clearly defined and widely known. If anyone moves outside of that circle {d@irah} in the Din they 
are mistaken {mukhti?in}. Any exegetic that removes the ‘orders’ {al-awamir} outside of the realm of the 
sunnah is misleading. 


* al*isharat = sign, motion, nod, wink, wave; gesture; signal; indications; allusion, hint, intimation; {silent} reminder; advice counsel, 
suggestion; instruction, order, command. from shwr = make a sign, signal, wink, point out. 
* al-Batiniyyah = ‘the Esotericists’; a Sh¥ah sect opposed especially by Aba’ Hamid al-Ghazali {Tahdfut al-Fatasifah = Refutation of 
the Philosophers} for their extreme esotericism directed for the most part towards the un- or under-educated. Their system was based 
on.a mis-understood Pythagoreanism coupled to radical interpretations of Quranic ayat. Adherents were also involved in a quest for a 
sinless or spotless {ma‘sim} Master to be found living in the world to serve as their Guide. 
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The awakenings {al-isharaf} we cite here are spiritual intimations {al-isharatu ruhaniyyah} which yield an 
ascension {ma‘draj} of the spirit {ar-ruh} which lifts human beings into proximity {qurb} to Allah on the 
Upright and Straight Path {tariq al~istagamah}. 


We have called these indicators ‘spheres’ ajwa} because for every wali there is a sphere which, while it does 
not conflict {/é@ yatarad} with the sphere of other ?awliya, may yield a pure fragrance {‘abirun zakki} which 
differs from the pure fragrance radiating from his companion {zamilahu}. 


No doubt the fragrances of the various flowers are all to be esteemed, but people, by their own nature, may be 
swayed by one fragrance or another. 


?Abi-l-Hasan did not interpret {/am yufassir} the Quran in its entirety, neither did he explain {lam yashrah} the 
authentic collections of Bukhari and Muslim {sahih al-bukhari wa sahih Muslim} © nor have his biographers 
mentioned a great deal that he said with regard to Quran and Hadith. 


We have tried — as best as we could — to gather pearls from here and there. We can not, due to their scarcity, 
classify them into sections or by their school or opinion {bi-madhhabiha} or, indeed, into any real system of 
classification. Thus we have only followed our own taste in compiling and recording this collection, and we very 
much regret what has been lost. 


It is as it is and they are such as they are and as such they do provide — at the very least — a clear indication of 
the fragrance of Shaykh *Abi-I-Hasan’s sphere. 


®? Two of the six collections considered by the fuqaha to be correct {sahia} collections of the sayings {ahadith} of the Prophet, 
blessings of Allah and peace be upon him. The others are the Sunan of Aba Dawiid, the Sunan of Ibn Majah, the Sunan of Nasa’i and 
the Sahih of Tirmidhi. These are called as-Sihah as-Sittah {the Six Authentic Collections}. The Muwatta’ of Imam Malik is usually 
coupled with the Six cannonical works to form a seventh, though strictly speaking it is not part of the canon. 
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1 


Abi-l-Hasan was asked the meaning of: 


al gi Siait — 


BISML-LLAHLR-RAHMANLR-RAHIM t 
In the Name of Allah, The Mercy Full, The Mercy Bestowing 


He replied, may Allah be content with him : “It is the cessation of dissatisfaction” 


2 


If you desire truthfulness in your speech you should frequently read the sirah that begins: 
ta gaa Sh oe HET Bs we 
oe a 3 ys! b! 


>INNA ?ANZALNAHU FI LAYLATI-L-QADR 


Truly we sent it down on a Night of Desitny 


If you desire sincerity in all cases then you should frequently read the stirah that begins: 


QUL HUWA-LLAHU ?AHAD 


Say. Allah He is One 
{112:1} 


If you desire abundance in your provenance then you should frequently read the sirah that begins: 


QUL ?A‘UDhU BI-RABBI-L-FALAQ 


Say; I take refuge with the Lord of the Dawn 
{113:1} 


If you desire to be free from evil then you should frequently read the sirah that begins: 


a 3g 0 


tll oH S5el iB 


QUL?A‘UDBU BI-RABBI-N-NAS 


Say: I take refuge in the Lord of Humanity 
{1141} » 
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3 


If suspicions and shaytanic whisperings gather round you then say: 


: ooh Ot 2 ut 8; rye Gly obs Sok ta ol 
>1Y-YAShA? YUDbHIB&KUM WA YA°TIBI-KBALQIN JADIDA: 

WA MA DhbALIKA ‘ALA-LLAHI BI-‘AZIZ 
If He wills He can remove you and bring a new creation — and that is no great matter for Allah 
{14:19p & 20} 


4 


If you wish to be endowed with abundance in this life and the next then say: 


HASBUNA-LLAHU SAYU’TINA-LLAHU MIN FADLIHI WA RASULUHU- 
>INNA °ILA-LLAHI RAGhIBUN 
Allah suffices us; Allah provides from His Generosity and His Messenger. 


Truly to Allah do we turn. 
{9:59p} 


5 


Among the choicest benefactions {mawahib} of Allah are: Contentment in the unfolding of the Decrees {al- 
qad@}; Patience in the midst of trials and tribulations {bala}; Trusting in Allah in adversity and calamity {ash- 
shad@ id}; Resorting {ar-rujiia‘} to Allah in disasters {an-naw@ib}. Whoever attains to these four either as 
recompense for deeds or as an expansive opening {bisdt} stemming out of the struggle {al-mujahidah} with the 
recalcitrant self in conforming to the pattern {al-aqtada’} of the Prophetic Practice {as-sunnah} and in following 
the rightful leaders {al-imadmah} — he who does this is the sure and masterful friend of Allah and His 
Messenger and the believers. 


WA MAN YATAWALLA-LLAHA WA RASULAHU WA-L-LADhINA AAMANU- 
_ FAXINNA HIZBA-LLAHI HUMU-L-GhALIBUN 


Who ever » makes Allah his Friend and His Messenger and the believers, 
then they are the partisans of Allah and they are the victors. @ 
{5:56} 


He who enters into this treasure house {khaza@in} has had bestowed upon him expanding love {bisatu-I- 
mahbbah} and is the complete {tamat} friend {wali} of Allah of whom He said, 
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otal SES: 


WA HUWA YATAWALLA-S-SALIHIN 


and He befriends the righteous ones 
{7:196p} 


There is a difference between the two grades of ‘friendship’. One ‘befriends’ Allah, and the other is befriended 
by Allah. They are two stations: one lesser and one greater. 


Your ‘befriending’ of Allah stems from your struggle with your lower self. 


Your befriending of the Messenger, blessings of Allah and peace be upon him, stems from conforming to the 


Sunnah. Your support of the believers stems from your following of the rightful leaders. So understand the 
meaning of what Allah has said, 


Ltale gull @ Alay ol clots oa @ 
orebedl ae UT O53 Ob 
WA MAN YATAWALLA-LLAHA WA RASULAHU WA-L-LADhINA *AAMANU. 
FA?INNA HIZBA-LLAHI HUMU-L-GhALIBUN 


Who ever makes Allah his Friend and His Messenger and the believers, 
AN 


then they are the partisans of Allah and they are the victors” 
{5:56} 


6 


There is only one trait that frustrates actions and many people fail to take heed of it. It is the discontentment and 
resentment {sukhut} of the slave concerning the Decrees of Allah most High. He said, 


aelesl Lo Wi USI ies Ab ws 


DbALIKA BI?ANNAHUM KARIHU MAA ?ANZALA-LLAHU FA“AHBATA ?ASMALAHUM 


Because they are adverse to what Allah has sent down 
He has made their works to be fruitless. 


® entirety of Section 5 taken from Lata’if an Minan p 22 
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If the dhikr becomes heavy upon your tongue and your speech full of mistakes {al-laghw}; if your limbs are 
swollen by desires and the door of contemplation {fikrah} is closed; then know that this is the result of your 
gross misdeeds {?awzarik} or the action of hypocrisy {an-nifag} within your heart. 

There is no way out of it other than through returning in repentance {at-tawbah}, reformation of the self {al- 
>islah}®, taking refuge {al-ictasam bi-llah} in Allah, and absolute sincerity {al-%ikhlas} in the religion of Allah 
Most High for as He has said, 


fe ees es 


Tote eo era a neue tall 4 


>ILLA-L-LADhINA TABU WA?ASLAHU WA ‘<TASAMU BI-LLAHI 
WA °?AKhLASU DINAHUM LI-LLAHI FA°ULAA?IKA MA‘A-L-MUMININ 
Except those who turn repentant and reform and hold fast to Allah 


and make their religion sincerely for Allah. Those are amongst the believers. 
(4:146p} 


He does not say “from” {min} the believers but “among” {ma‘a} the believers and these words provide hope if 
you have understanding and are intact.” 


°?Abi-1-Hasan said, by way of explaining the words of Allah, 


LAQAD&-TABA-LLAHU ‘ALA-N-NABIY YI WA-L-MUHAJIRIN WA-LANSARI- 
-L-LADHINA-T-TABA‘UHU FI SA‘ATI-L“USRATI MIM BA‘ADI MA KADA- 
-YAZIGbU QULUBU FARIQIM-MINHUM ThUMMA TABA ‘ALAYHIM 


Allah has turned in forgiveness to the Prophet and the Migrants and the Helpers 
who followed him in the hour of difficulty 
after the hearts of a party from them had zigzagged, then He turned to them 


{9:117p} 


Allah has mentioned His turning in Mercy and Forgiveness{tawbah} ” to those without fault {la yudhnib} so 
that those who are at fault would not be frightened. First He mentioned the Prophet, blessings of Allah and peace 


* there are three words that are variously translated into English as ‘reformation’ but carry, in actuality, very different meanings. al- 


‘islah is the reformation of one’s actions, at-tajadid is the renewal of one’s self, and al-ihyah is the revivification of one’s self. All 
three have been translated in various texts {where the Arabic was neither given in Arabic characters nor was it given through 
transliterated Roman characters} as ‘reformation’ of the self. 

* Durrat al-’Asrar p50 

°\ taba {twb} to repent, be penitent, do penance; to turn from, be converted, renounce sin, forswear etc. When the exact same word is 
used in speaking of Allah it means that He ‘turns’ ie: He restores His Grace or He forgives or is Merciful. 
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be upon him; then the Muhajarin and then the Ansar who had done no wrong, and only then did He mention “a 
party from amongst them”. Had He mentioned only those whose hearts had zigzagged, which is to say — gone 
astray or deviated from the true and straight Way — or had He mentioned them first, He would have broken 
those very same hearts. 


8 


Shaykh ?Abi-I-‘Abbas, may Allah be content with him, said, “I was with the Shaykh in our travels to al- 
>Iskandariyyah when we were coming from the West ”. I was seized by a state of such severe constraint and 
anguish {diqu shadid}that I could hardly bear it. 1 went to Shaykh *Abu-I-Hasan, may Allah be content with him, 
who took my measure and said, 


“°Ahmad.” and I replied, “Yes my lord {na‘am yd sidi}.” 


He said, “Adam was created by the Hand of Allah Who made the Angels prostrate before him and then caused 
him to dwell in the Garden for half a day — five hundred years {khamsd’tu Sam} — then sent him down to the 
Earth. By Allah! Adam was not brought down to the Earth to be lessened but to be fulfilled! He, praised be He 
on High, decided to bring him down to the Earth before He created him as we know from His Words, 


GE EMG EES 


: ae 2INNI JASILUN FI-L°ARDI KbALIFAH 


Surely shall I place upon the Earth a representative 


(2:30p} 


“He did not say a representative in the Heavens or in the Garden! 


“The descent of Adam upon the Earth was honourable {karamah} and not shameful or ignominious Pihdnah}. 
When Adam worshipped Allah in the Garden he worshipped Him out of knowledge {bi-t-ta‘arif} and when he 
worshipped Him upon the Earth he did by His direct command { bi-t-taklif}. When the second augmented 
{tawaffarat} the first he was worthy istshaqq} of being khalifah. 


“You too have a share of Adam. Your beginning was in the Heavens of the Spirit {samda’i-r-rah} where you 
worshipped Him in the Garden of Knowledge {janati-l-ma‘arif}, and you descended to the Earth of the Self 
ardu-n-nafs} to worship Him by His direct command {bi-t-taklif}. When the two worships are augmented 
within you then you will deserve to be a khalifah.” ® 


Bags a (Jb 5). Sune 


>ALASTU BI-RABBIKUM: QALU BALA ShAHIDNA 
“Am I not your Lord ?” They said, “Yes! We testify.” 


| {7:172} r 


Here, as in so many places, the understanding of the meaning is derived from the tension and twists taken in the Arabic language which 
is almost impossible to render into English as there are no cognates. There is possibly a basis for understanding in the use of the 
English word “turn” where most translators only use “repent” but it is the contextual and associative sense that simply does not come 
across from one language to the other. 

® see p 14 Volume One: Orisons Introduction and pp 26-27 Volume Two, Book 1. 

® Lata’if al-Minan pp 53-54 
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TATAJAFA JUNUBUHUM ‘ANI-L-MADAJIs 


Their sides shun their beds 


“Has Ue ordered their sides, or that is to say, their bodies to shun the beds of sleep where their hearts slumber 
and embrace other than Him? 


“Nay, rather has He raised up their hearts and their inner secrets (?asrarihim}: embrace no thing!!! 


“Grasp the meaning of “their sides shun’ and know that it means that they shun sleeping with‘and embracing the 
‘other’ {al-’aghyar} and contesting the Decrees. 


629 2 welp ewer 2 pie 


leeb 5 Ge poy oe 


YAD‘UNA RABBAHUM KbhAWFAW WA TAMA‘A 


they call upon their Lord in fear and hope 


(32:16} 


“Their fear of Him excluded the ‘other’ and out of love did they desire 


WA MIMMA RAZAQ&NAHUM YUNFIQUN 


‘and they spend from that which We have provided them 
(32:16} 


“Here my words could expand to fill an entire book. His Truth {al-haqq} has conquered the heart with His 
Power, restored it to life Cin‘ashaha} with His Wisdom {bi-hikmatahu} and enriched it Paghnaha} by His 
intimate discourse {bi-mundjatahu} with which He addresses His Creation.” 
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He Said, “I saw that I was sitting with one of my companions before my master {?ustadhi} and he said to me, 
‘Learn four things from me. Three for you and one for for this poor man {al-miskin}. 


“Make no choice about anything on your own authority {?amrik}. Choose not to choose {wa-khtara ?ala 
takhtar} and then flee from that choice and then flee from your flight and then flee from everything to Allah, 


Ses ad ale he Pers rerecicses nee 


Ook ns Le bid 5 li 


WA RABBUKA YAKhLUQU MA YAShAA?U WA YAKHTAR: 


WA MA KANA LAHUMU-L-KBIY ARAH : 
SUBaHANA-LLAHI WA TA‘ALA ‘AMMA YUSbRIKUN & 


Your Lord makes what He Wills and Chooses. They never have any choice. 
Glorifed be Allah and exalted is He above all they associate with Him® 
(28:68} 


“All choices of the Law {ash-shari‘ah} are the choosing of Allah; from you there is nothing and there is no 
escape. Listen and obey; this is the realm of Lordly comprehension {al-fagihahu-rabani} and truly inspired 
knowledge {al-‘ilmu-I7ilhami}. It is the ground for the knowledge of reality {li-ilma-l-haiggah} which is 
received from Allah for the one who is equal to receiving it. Understand and say, 


ree on ate 


WA-Di-‘U?ILA RABIK: 7INNAKA LASALA HUDAM-MUSTAQIM& 
WA?IN JADALUKA FAQULI-LLAHU ?ASLAMU BIMA TASMMALUN@ 


And call to your Lord. Truly you are on the straight guidance.@ 
And if they argue with you say; ‘Allah knows best what you do’® 
(22:67p-68} 


“Asceticism {az-zuhd} is incumbent on you in the world and trust {at-tawakkul} in Allah, for asceticism is a 
qualification for spiritual practice {al-’amal} and trust is at the apex {r@s} of spiritual states {al-’ahwal}.Call 
Allah as Witness and cling to Him in speech, and action, in behaviour {akhlaq} and in spiritual states. 


WA MAN YA‘TASIM-BI-LLAHI FAQAD& HUDIY A ?ILA SIRATIM-MUSTAQIM 


He who clings to Allah is guided onto a Straight Path 
(3:101p} 
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“Beware of doubt {ash-shak}, associating others with Allah {ash-shirk}, greed {at-tama‘} and resisting {al- 
‘itirad}Allah in any matter. Worship Allah in exalted intimacy {‘ala-l-qurbi-lsadhim} and you will obtain to 
love {al-mahabah}, being chosen {al~istaf@iyyah}, made special {al-takhsis} and friendship {at-tawliyyah} 
with Allah.” 


WA-LLAHU WALIYYU-L-MUTTAQIN 


and Allah is the Friend of those who guard themselves for Him. 
(45:19p} 


Then he said, ‘That which has cut off {gata‘a} the soul {nafs} of this poor man from arrival {al-wasilah} to the 
knowledge of Allah, to obedience to Him, what has veiled his heart from true spiritual knowledge {ma‘arifah} 
and, distracted his intelligence {?ag/} from the direct witnessing {shawahid} of His Unity are two things: 
entering into the affairs of this world according to his own self direction {tadbirahu} and uncertainty {rayb} 
over the bestowals of his Beloved. Thus Allah has punished him with veiling, recurrent doubt, forgetfulness of 
what is due on the ‘account’ {al-hisdb} until he became submerged in the sea of self-direction and self- 
determination and suspended {dali} in self questioning. 


’ en en ee 
Oa, oft Ul , Gy der , adi is! ost OG! 
?AFALA YATUBUNA°ILA-LLAHI WA YASTAGbFIRUNAH 
WA-LLAHU GhAFURUR-R-RAHIM.& 
and will they not return to Allah and ask forgiveness 


for Allah is Forgiving, Mercy Bestowing.8 
(5:74} 


“So return to Allah at the first sign of self direction and self determination and you will receive from Him the aid 
of ease {at-taysir} and you will be kept from finding things difficult {at-ta‘assir}. Scrupulous self examination 
{wara‘} which does not bear fruit in knowledge {al-‘ilm} and light {an-nar} should not be reckoned as 
rewarding (ajra}, and any evil doing {s?ah} which is followed by fear of Allah {al-khaw/t and flight {harab} 
to Allah should not be accounted as a crime {wazara}.” 


Then he pointed and said, ‘Take your provision {rizq} from where Allah has caused you to dwell by excercising 
knowledge and following of the sunnah. Do not seek to go higher until He raises you up‘lest you lose your 
footing {gadimak}.” 


ott sg cE ot Gl ben So! 
Z eo Reet, aa Biea\ © wipe Boe F 

gente ltl SF ost 5 
QUL?INNA RABBI YAB&SUTUR-RIZQA LIMANY-YASbAA?U WA YAQ&DIR 
WA LAKINNA ?AKThARA-N-NASI LA YASLAMUN.& 


Say; Truly my Lord enlarges the provision or narrows it as He Wills 
but most of the people do not know @ 
(34:36} 
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If an obstacle arises in your path to turn you away from Allah.— stand firm {fa’thbit} — 


YAA?AYYUHA-L-LADbINA >AAMANUU *IDbA LAQITUM FPATAN FA-Th-BUTU 
WA-Dh-KURU-LLAHA KAThIRAL-LASALLAKUM TUFLIHUN 


Oh you who do believe, if you encounter an army — stand firm 
and remember Allah abundantly; that thus you may be successful 
{8:45} 


12 


Surely one thinks poorly of Allah to imagine that one is aided by any one other than Allah. 


sail 5 Calg Ui oe od yi ok OK & 
ee oe 
; Be as LoS geeks Yo bat 


MAN KANA YADRUNNU?AL LAY YANSURAHU-LLAHU FI-D-DUNYA WA-LAKhIRAH 
FAL-YAMDUD BI-SABABIN ?ILA-S-SAMAA’! TRUMMA-L-YAQTASA 
FAL-YANDhAR HAL YUDhHIBANNA KAYDUHU MA YAGhIDh 


Who ever thinks that Allah will not aid him in this world and the next 
let him stretch a rope to heaven and then hang himself 
and see if his snare suffices to dispell that which enraged him. 
{22:15} 


13 


It is hypocrisy {nifaq}to pretend to conform to the pattern of the Sunnah when Allah knows otherwise and it is 
polytheism {shirk} to take as friends or mediators {ash-shafa‘} other than Allah. Allah on High says, 


iis SUT pete 15 1G ge wd go MIL 


MA LAKUM MIN DUNIHI MIN WALIYYIW WA LA ShAFI‘: *AFALA TATADhAKKARUN 


There is none to you other than He that is a friend or intercessor. 
Will you not then remember? 


{32:4p} 
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A form of hidden lust {ash-shahwatu-l-khafiyyah} for the wali is his desire to defeat or destroy the one who has 
oppressed him. Allah says to the Inviolable One {al-ma$im}, blessings of Allah and peace be upon him, 


ei o pel i Ait ne LS nel 


FA-S-BIR KAMA SABARA ?ULU-L“AZMI MIR-RUSUL 


Be you patient as were patient the resolute ones from the Messengers. 
{46:35p} 


Which is to say that for whatever reason, Allah Most High might not wish their destruction. 
15 


The lower self {an-nafsu-l-ammarah} has four centres: 


A centre of desire and disobedience A centre enamoured of laziness 


A centre which conforms to public opinion A centre which fails to carry out duties 


aesid 5 pbyptaey Gd S28) (35 


“ane ys Ns pdijaasl aetey 
‘mel (ales 2Set 1.8, Ed Letts Ie olf 


peo ost LT! 


FA-Q&TULU AL-MUSbRIKIN HAYTbU WAJATTUMUHUM WA KhUDhUHUM 
WA-H-SURUHUM WA-Qi-UDULAHUM KULLA MARSADA 
FA?IN TABU WA >AQAMU-S-SALATA 
* WAPATU-Z-ZAKATA FA-KbALLU SABILAHUM 
>INNA-LLAHA GhAFURUR-RAHIM 


Slay the idolaters wherever you find them, capture them and confine them, 
and lie for them everywhere in ambush 
But if they turn in repentance, perform the prayer, and pay the alms, let them go their way. 
Allah is All Forgiving, All Mercy Full. 


{9:5p} 
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Had Nuh {Noah}, peace be upon him, known that among his descendants there would be those who believed in 
the Unicity {yuhid} of Allah he would not have cursed them but rather would have said, 


87 


*ShAYKh ?ABU-L-HASAN ASh-ShADbDhUL 


“ALLAHUMMA-Gb-FIR LI-QA WMI FA°?INNAHUM LA YASALAMUN” 
~ “Oh Allah, forgive my people for they do not know.” 


As Muhammad, blessings of Allah and peace be upon him, said, “Each of them, peace be upon them, had 
knowledge and clarity from Allah and Allah knows best.” 


17 


The best shelter against rebelliousness {ma‘asi} is al~istighfar {seeking forgiveness of Allah}. 


sees 


aia ty ae! a ae 


WA MA KANA-LLAHU LI-YU‘ADhDhIBAHUM WA ?ANTA FIHIM: 
WA MA KANA-LLAHU MUSADhDhIBAHUM WA HUM YASTAGHFIRUN@& 


and Allah would not punish them whilst you were amongst them 
and Allah would not punish them whilst they sought forgiveness® 
{8:33} 


18 
One night I read the Words of Allah, 


LA TATTABI *AHWAA?A-L-LADhINA LA YASLAMUN & 
INNAHUM LAY YUGhNU ‘ANIKA MINA-LLAHI ShAY?A 


Do not follow the caprices of those who have no knowledge @ 
Surely they will avail you naught from Allah 
{45:18p;19p} 


Then I slept and I saw the Messenger of Allah, blessings and peace be upon him, and he said, 


- a 


«Gas ii: cn be tl > «ple oe UP 


“°ANA MIMAY YA‘ALAM, WA LA ?UGBNI ‘ANKA MINA-LLAHI ShAY?A” 


“I am from those with knowledge, and I can avail you naught from Allah.” 
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I heard the saying of the Prophet, blessings of Allah and peace be upon him, coming to me 


cee ae 


ei gk ol” 


eee - i rE A bre ge 


Bye pete pg go UT Lb 


“INNAHU LAYAGbANI “ALA QALBI 
FAASTAGHFIRU-LLAHA FI-L-Y AWMI SABA‘INA MARAH ” 


“Any time a cloud comes over my heart 
I make *istighfiru-Ilah {ask forgiveness of Allah} seventy times in that day” 


I was perplexed as to the meaning of this hadith and then I saw the Messenger of Allah, blessings and peace be 
upon him and he said, “Oh blessed one, this is a veil of light not any other. 7 


ea ps cS ee ee 
CLIT ood YLT 18 Sb cole Ge 
“YA MUBARAK, DhAKA GhAYNA-L“ANWARI LA GhAYNA-L2AGhYAR” 


“Oh blessed one, these are veils of light not clouds of vicissitudes” 
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“Know” Allah supports you with the light of vision {bi-nuru-l-basirah} and by clarity of consciousness {safa?u- 
L-sarirah}. The Messenger of Allah, blessings and peace be upon him, was once asked, 


«hi 383 1355 
ae 


sali J 5 ae ea 


“MAN ?AWLIA?A-LLAHA YA RASULU-LLAH?” 
QALA-L-DhINA *>IDhA RUVUUWU DhAKARA-LLAH” 


“Who are the friends of Allah, oh Messenger of Allah?” 
He said, “Those who when they are given ‘sight’, remember Allah.” 


You should understand the meaning of ‘when they are given ‘sight’. Leave the sight of bodies {al-ajsam} and 
go to the vision {ri?yah} of meanings {al-ma‘ana} and knowings {al-’afhdm}. The corimon ‘seeing’ {al- 
basiratu-l-amiyyah} is sight which is shared with the animals and is not accompanied by ‘insight’ {basirah}. 
Follow instead the light of Allah which is preserved in the heart which is the ‘light’ by which the >awliya see 
{nadharu}, contemplate {?a‘tibar}, comprehend in stillness {wuquf}™ and verify by being {tahaqqugq}. Do not 
be like those of whom Allah has said, 


* waf = to come to a standstill, come to a stop; to stand still; to position one self, take one’s stand; the inner meanings of this term are 
akin in Sufi parlance to cessation of being, meditation, contemplation and the comprehension in stillness or suspension which arises out 
of these actions or practices when they are successfully carried out. 
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estes @ 


pena he Sa eee ee 


WA TARAHUM YANDhURUNA ?ILAYKA WA HUM LA YUB&SIRUN 


and you see them looking at you but they do not perceive 


This was clearly manifest in he who was the best of the creation and who possessed the greatest insight, 
blessings and peace be upon him. Everything was scented by his being, his light and his fragrance {bi- 
tayyibahu}* . Some find it strange that he liked scented oils {tiyb} when all the scholars agree that his fragrance 
{tayyibahu} was more fragrant ?atyib} than any perfume {tiyb}. If you understand this then enter into the fields 
of knowing him, blessings of Allah and peace be upon him. 


sag Gob ST (SG sly 3 


WA-LLAHI MA ?AKLA?ILLA LANA, WA LA ShARIBA °ILLA LANA, 
WA LA NAKAHA?ILLA LANA, KADbALIKA LA YUTIYIBU ILLA LANA 
FA-HUWA°IDbAN ?ASLU KULLI TIBAN 
WA BAHA’U KULLI MA‘DININ WA HUWA MA‘DINU-L-MA‘ADINI 
FA-Q4-TABIS MIN NURIHI 
WA-Gb-TARIF MIM BAHRIHI 
WA-Sb-RABA MIN MA‘ARIFTIHI 
WA TAZAYYAM BI-TA‘ATIHI TAKUNU-L2ASBYA71U TAWA‘ YADAYK. 


By Allah! He did not eat other than for us and he did not drink except for us 
and he did not marry but for us and like that he did not perfume himself except for us. 
Truly he was the source of all goodness and sweet fragrance. 
He was the origin of all beauty and he was the origin of origins. 
Light your lamp from his light. 
Irrigate your fields from his river, Drink from his spiritual knowledge 
Beautify yourself with his obedience and everything will be between your hands. | 


° taba = to be good, pleasant, agreeable;to be or become delightful or delicious; to become ripe; to regain one’s health, recuperate, 
convalesce; to make pleasant, agreeable, delicious or sweet; to scent, perfume; to spice, to season; to improve; to heal; to cure; fib = 
goodness; scent, perfume. tayyib = pleasant, friendly; kindly. ritbd = blessedness, beatitude. 
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21 
. I heard the reported saying of the Prophet, blessings of Allah and peace be upon ‘him, 


Ble A rOoR “- Cone ho Oe or oe - - - ee wr: 

es BG 6 le ka Gs Ys 
“MAN SAKINA KhAWFA-L-FAQRI QALBAHU QALLA MA YURFA‘U ‘AMAL” 

“He, who in his heart has come to dwell the fear of poverty, rarely has his deeds raised up.” 


I remained for a year thinking about this and saying to myself, ‘Who is safe from this?’ 
until I saw the Messenger of Allah, blessing and peace be upon him, in my sleep and he said to me, 


Bnd ee He wee son tee Bm eRe 
W Ss yg ped Ge Gd tls eS Lb» 
YA MUBARAK, >AHLAKTU NAFSIKA FARQUN BAYNA KhATRIW-WA SAKAN 
“Oh Blessed One, do you torture yourself by being trapped between ‘passing’ and ‘dwelling’?”* 


22 * 


The ‘knower’ {al-carif} is one who knows by the hardship of time {shad@idu-z-zaman} the constantly flowing 
subtle benevolence {alatafu-l-jariyah} of Allah. The knower is one who knows his own evils and iniquities 
(is@at} by dint of the multifold and manifest goodness ?ihsan} of Allah upon him. 


opts SEI Ui i, 1536 
FADhKURUU ?ALAA?A-LLAHI LASALLAKUM TUFLIHUN 


So remember what Allah has laid upon you that you may be successful. 
{7:69p} 


tog Y ene op 4352 5 
WA MAN YATTAQI-LLAHU YAJa‘AL-L-LAHU MAKhRAJA © 
WA YARZUQHU MIN HAYTHU LA YAHTASIB. 


and who ever is yattagi “Allah , He will make a way out for him. ® 
and He will provide for him from whence he never reckoned. 
(65:2p-3p} 


° khtr = temporary, passing, transient. Vskn = still, calm, tranquil, repose, rest; also meaning: dwelling, staying, residing, = that which 
is permanent, lasting. The implication here is that passing fear and permanent anxiety reveal a sure lack of faith ?iman}. 

way {waqy wigaya} = to guard, to preserve, take good care of; to safeguard, to shield, shelter,preserve, protect; to protect, offer or 
afford protection; to prevent, obviate V & VIII to beware, to be wary, make sure; to spare or deal mercifully out of fear of Allah, show 
regard for the sake of Allah, to make something a matter of conscience. 
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Sahl ibn ‘abdu-Llah at-Tustari, Allah sanctify his secret, explained at-taqwd as voiding oneself of power {al- 
hawl} and strength {al-quwwah}. He disavowed the pretension of outward taqwa ™ by the slave whose internal 
being {nafs} is impure. This is especially true in a slave who has a lot of rebelliousness {dhahiru-!-md asi} and 
desires {ash-shahwat} and forces {yahmil} himself to acts of obedience and winds up blocking himself by his 
own supplications. What he has done in actuality is to add to his own ‘power’ and his own ‘strength’. This slave 
has exceeded the limits {al-hudud} and he fabricates great lies {al-farriyyah} and things unheard of {al-‘ajib}. 
Due to his evil {sharrah} his goodness {khayr} does not manifest. 


Those who seek the truth {al-muhaqqiqin} link or correlate {yansibin} all things to Allah and thus look to the 
means and the ends {ath-thimar}. 


If the fruits {ends} of their deeds are lost, they know that it was their knowledge and deeds that were deficient 
and contained within them something which was not correct {madkhilan}. 


If the original motivations {al-bawa‘ith} and root principles {al-usiil} are not correct in the beginning, there 
will be no sound fruit at the end. 


If you only pretend to at-tagwah, what opening can there be for you? 


If you find the opening, then you have the fruit of your taqwah as Allah has promised, and you are on the correct 
and good path {f@anta ‘ala as-sawab wa-l-khayr}. If, on the contrary, you only find puzzles and bewilderment 
{hayrah} then you must ask who is the Truthful and who is the liar? 


53 Uy Gael 5 
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sac “sgh ALT te ISR ove 

WA MAN?ASDAQU MINA-LLAHI QILA 
eS 4 
WA MAN YATAWAKKAL ‘ALA-LLAHI FAHUWA HASBUH 
> . ++ Who is more truthful in His Speech than Allah? 

© 


and he who relies upon Allah, then He is his support. 
{4:122p & 65:3p} 


Neither is their true reliance {tawakkul} without taqwah nor are there fruits without tawakkul. 


Therefore look closely and deeply into the purity of your motives, the veracity of your principles 
and then — observe the fruits. 


and Allah loves the steadfast patient ones 
{as-sabarin} 


® in this case at-taqwa = outward piety, godliness, devoutness 
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Allah says on the tongue of His Messenger, blessings and peace be upon him, in an Hadith Qudsi,” 


“MAN ShAGALAHU DhIKRI ‘AN MASA?LATI 
>ASTAYTAHU ?AFDALA MA ?U‘TI-S-SA’ILIN” 


“He who is occupied in remembering Me rather than in asking Me 
— to him will | give the best of what I give to those who ask.” 


If Allah has preferred for us to be occupied with His remembrance {dhikru-llah} over asking or begging 
{mas@alatahu} of Him how can it not be that He prefers remembrance and lauds {ath-thana@} of Him rather 
than preoccupation with our selfs? 


When he ‘knows’ Allah — then Allah will shut the door for him of his own self-centredness {al-?intasaru-li- 
nafsih}. The ‘knower’ {al-7arif} in accord with his knowledge {ma‘rifatuhu} does not perceive actions {afa‘al} 
emanating from any one other than Allah so how can the knower imagine triumphing over any one when he sees 
all the actions of the creation is Allah acting through them? How can Allah deny to His Friends His Support 
when they have totally surrendered their self(s) to Him and His Decrees? 


They dwell in the palaces of His Sublimity and are shielded by His Glory. He shelters them from any thing 
other than His Remembrance; shut off from every thing but loving Him; and carried faraway from every thing 
but His Intimacy. Their tongues vibrate with His Praise and their hearts are illuminated by His Lights. He has 
made a home for them between His Hands. Their hearts are surrendered in His Presence and their secret is 
realized in directly beholding His Oneness. 


25 - 


I saw my self with the Angels Who Are Near {al-mugqarabin} which is bliss {naima} to which nothing 
compares. They said to me, “Go on to greater bliss!” and I went on with them and entered a place of such 
munificence and generosity that I cannot hope to describe it for what I beheld was indescribable. I was filled 
with a great longing to ‘witness’ and suddenly I was ‘seeing’ and I was told, af 


66 6 CET EN UT gs 25 oui 


FAMAN ZUHZIHA ‘ANI-NARI WA °?UDKhILA-L-JANNATA FAQAD FAZ 


Whoever is torn from the Fire and made to enter the Garden, he is triumphant 
{3:185p} 


® In the Hadith Qudsi {al-ahadithu-I-qudsiyyah} Allah speaks to us on the tongue of His Messenger, blessings of Allah and peace be 
upon him. The Hadith Qudsiyyah rank just after the Quran in importance. The sayings {al-hadith} of the Messenger, blessings of 
Allah and peace be upon him, uttered on his own authority are graded in accord with the reliabiltiy of their transmission, and have 
many divisions and sub-divisons, and touch upon every aspect of life; inner and outer and are a constant guide for the believing men 
and women. 
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MAN KAFAFTU JAWARIHAHU “AN MASASIYATI, 
WA ZAYYANTUHU BI-HIFDhU ?AMANATI 
WA FATAHTU QALBAHU LI-MUShAHADATI, 
WA ?ATLAQ&TU LISANI SIRIHI LI-MUNAJATI, 
WA RAFA‘TU-L-HIJJABA BAYNAHU WA BAYNA SIFATI, 
WA ?AShHATTAHU MA‘ANI?ARWAHI KALIMATI, 
FAQAD& ZAHZAHTAHU <ANI-N-NARI WA-DaKhALTUHU JANATI. 
WA FAZA BI-QURBI WA SAHIBATHU MALAAPIKATI.” 


Whose limbs I have protected from disobedience and beautified by the preservation of My Trust 
whose heart have I opened that he may witness Me 
and whose tongue I have freed that he might discourse with Me, 
he for whom I have lifted the veils between him and My Attributes 
that he might know the spiritual meaning of My Words. 
T have torn him from the Fire and caused him to enter My Garden. 
He has won through to My nearness and My Angels are his companions. © 


And that is the Garden which is imminent {mu‘majalah} " for the Family of Ascertained Believers and they 
shall enter it on the Day of Reparation {yawm al-jaza@a} when they they shall enter it with their taste {dhawaq}, 
with their senses {hiss} and with their eyes {‘aydna}. Then shall I gather them together by exposition {bi-I- 
ibarah} and by intimations (ishadrah} and the subtle essence of mercy {al-lutf} and spiritual knowing {al- 
haqiqah} and by the saying of Allah, Most High: 


a os al GH US Gh 


YA BANII °AADAMA LA YAQTINANNAKUMU-Sb-ShAYTANU 
KAMAA ?AKbRAJA ?ABAWAYKUM-MINA-L-JANNAH 


Oh children of Adam, do not be enraptured by Shaytan 
as were your parents in departing from the Garden 
{7:27p} 


‘© ‘see our brief introduction to the subject of the three ‘times’; zaman al-kathif = gross or historical time, zamdn al-latif = subtle or 


trans-historical time and zaman al-altaf = super subtle time or heiro-historical time in Volume One, Orisons for a better understanding 
of what the Shaykh means by a Garden which is ‘imminent’ for those who believe with certainty based, on direct witnessing 
{mushahadah}. There are those who await the Day of Judgement and those for whom the Day of Judgment has come, just as those 
who await resurrection and those who are resurrected. 
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The perfected ones {al-kamiltin} bear the attributes of the Truth {hamiliin li?awsdfi-l-haqq} and bear also the 
attributes of the creation {al-khalg}. If you look upon them as creatures then you will see them as humans and if 
you look upon them as the Truth then you shall see their reality {al-hagigah} beautified by the Truth /al-haqq}. 


Their outer appearance is poverty {al-faqr} and their internal reality is abundant wealth {al-ghina}. They are 
formed by the character {takhlugan bi-akhlaq} of the Messenger of Allah, peace and blessings be upon him, to 
whom Allah said, 


et ELE 485; 


WA WAJADAKA ‘AA?ILAN FA°AGHNA 


and He found you impoverished and enriched {you} 
{93:8} 


Did He, the Almighty, enrich him, blessings and peace be upon him, with money? Hardly, for it was he who tied 
a rock round his stomach to ward off hunger, and it was he who fed the entire army from a single plate, and it 
was he, eternal blessings of Allah and peace be upon him, who left Makkah on foot with nothing to eat except 
for a morsel hidden under the arm of Bilal '', may Allah be content with him. ss 
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The knowledge of the People of Sciences {al-‘uliim} even though it is highly praised is darkness in comparison 
to the knowledge of the People of Realization {at-tahgig} who are those who have drowned in the currents of 
the Ocean of the Essence {bahru-dh-dhdt}, within its hidden and ambiguous attributes { ghumidu-s-sifat) where 
they exist without anxiety or concern {hamm}. They are the exalted elite {al-khasatu-l-“alia} who have a share 
with the Prophets and the Messengers, peace and blessings be upon all of them, in their state {?ahwalahum}. For 
them is a portion of the measure of their transmitted inheritance in accord with the saying of the Messenger of 
Allah, blessings and peace be upon him, 


ee 2k of 


«STS eld yi GLA, SULT» 


“AL“ULAMA’?U WARATHATU-L?AMBIY A? — ALAYHIM AS-SALATU WA-S-SALAM” 


“The learned are the inheritors of the prophets, upon them benedictions and peace” 


He also said, blessings of Allah and peace be upon him, 


“The learned masters of this community are like the prophets of the Children of Israel.” 


'! Bilal, may Allah be content with him, was the freed Habashi slave who was greatly beloved by the Messenger, blessings and peace 
be upon him, and was the first mu’adhdhin {caller to prayer} of the Muslims and one of the ten promised the Garden. 
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In each case they abide in their station in accord with their Way of Knowledge and Wisdom {sabilu-1-<ilmi wa-l- 
hikmah} but not in their Realization of the Prophetic Station and State for that Prophetic Station is reserved for 
Prophets alone, benedictions of Allah and peace be upon them, and is not attainable by others. 


28 


Any heir {warith} is only an heir within the ‘house’ {al-manzilah} he has inherited, which is the bequest of he 
who is the ancestor of the heir; the legator {al-muwarrith}. 


Allah says, 


6 cs ae cael (pit MEI Mal 


WA LAQAD& FADDALNA BA‘DA-N-NABIYYIN ‘ALA BA‘DA 


and we have favoured some of the Prophets above others 
{17:55p} 


As He favoured some of them over others so too has He favoured some heirs over others. The Prophets, 
blessings and peace be upon them, are the Eyes of Truth {°a‘yunu-I-haqq} '° and each eye sees according to its 
strength and each wali has his own particular speciality {madatum-makhsusah}. 
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Do not choose anything, but choose not to choose, and then abandon all choice to Allah 


hood A ge Gh; Fs GB a, | 


WA RABBUKA YAKbLUQU MA YASbAA?U WA YAKhTAR 
MA KANA LAHUM AL-KbIYARAH 


Your Lord makes what He wants and what He chooses. 
With them there is no choice. 
{28:68p} 


You should know that in matters of the Law {ash-shari‘ah}, all choices and arrangements are by Allah. In that 


you have no choice save but to hear and obey. 


They are the subject to the Understanding of the Lord {al-fighu-r-rabbani} and Divine Knowledge {al-‘ilmu-l- 
*ilahi} and are the basis {alard} for the Science of Spiritual Truth {<ilmu-l-hagigah} given by Allah, the Most 
High, to the steadfast. 


Understand this!!! 


' cayn {pl. ‘uyun, ’a'yun} eye; spring, source, fountainhead {of water}; scout, reconnoitre; flower, choice, prime 
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The Snaykh, may Allah be content with him said, “Once I was about to ask Allah to punish someone for his 
injustice, but I had mixed feelings. I saw my Shaykh, and he said to me, ‘Haste for the destruction of enemies 
and victory over them is a sign of hidden lust for the wali “. Who is more unjust than the one who wishes to 
usurp the Will of Allah and in so wishing follows his own desire? Allah has ordered the Spotless One, blessings 
and peace be upon him, saying: 


Fae Jones V5 hill yy pel id pre US jpols 


FA-S-BIR KAMA SABARA °?ULU-L“AZMI MIR-RASUL WA LA TASTA‘JI-L-LAHUM 


Be you patient as were patient the resolute ones from the Messengers 
and don't seek to hasten the doom upon them 
{46:35p} 


and He said 


at aa J ally! a 


FA-S-BIR; *INNA-L-AQIBATA LI-L- MUTTAQIN 


Be patient. The ultimate outcome is with the muttagin 
{11:49p} 


Certain and secure belief {al-iman} is the effacement and obliteration {mahi} of attributés in Attributes, of 
names in Names, of essences in Essences: to the realization of the First {al?awwal} and the Last {al-akhir} and 
the Revealed {adh-dhahir} and the Concealed {al-batin}. For what is with Him at the End was with Him in the 
Beginning and nothing exists independently Outside of Him that is not eternally Internal within Him. What is 
fixed and established {thabit} for anyone by Him is by His fixing and establishment and no other, and what is 
erased {mahi} from anyone is done by His will and His choice. He says, 


LIKULLI >AJALIN KITAB © 
YAMHU ALLAHU MA YAShAA?U WA YUTDBIT: WA SINDAHU °?UMMU-L-KITAB & 


Everything has its book ® 
Allah obliterates and establishes as He wills — and with Him is the Mother of the Book ® 
{13:38p & 39} 


This is the Original Knowledge {alulumu-l-awwal} and the Essence of the Book Pummu-l-kitab} and from this 
emanates all knowledge and all books. 


‘8 See 14 p 87 Volume II Book 1 
' See footnote No. 93 for remarks on way {wagy wigaya} 
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Throw yourself at the Door of Contentment {babu-r-rida}; rid yourself of your personal glory and will until you 


no longer think of your returning {tawbah} to Him in repentance but of His turning to you in forgiveness. 
Remember His saying, 


Ire pete OE AS 
ThUMMA TABA ‘ALAYHIM LI-Y ATUBUU 


Then He turned to them that they might turn {to Him}. 
{9:118p} 
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One night I read Siratu-lIkhlas {112} followed by the Two Protectors '. I came to where Allah says, 


rs o bl oe od Cee cyl oe pbs vill A 
MIN SHARRI-L-WASWASI-L-KhANNAS © ALLADbI YUWASWISU FI SUDURI-N-NAS@& 


from the evil of the slinking whisperer & who whispers in the hearts of people 8 
{114: 4 & 5} 


when I heard the following, “The worst evil is the whispering {al-waswasah} that comes between you and your 
Beloved. It causes you to forget your good deeds and magnify your wrong deeds {dhati-sh-shamal} and 
depreciate your correct deeds {dhati-l-yamin} with a view to swaying you from good thoughts {husni-I- 
dhan}about Allah and His Messenger, blessings and peace be upon him, to bad thoughts {sii-dhan} about them 


— and neither should you pay any mind to those who are envious of you, for He said to His Prophet, peace and 
blessings be upon him, 


sui oe: years JB 


RG CHRANCE ETC 


QUL ’A‘UDhU BI-RABB-L-FALAQA : 
MIN ShARRI MA KhALAQ& * WA MIN ShARRI GhASIQIN “IDhA WAQABA 
WA MIN ShARRI-N-NAFFATHATI FI-L-‘UQADA * 
WA MIN ShARRI HASIDIN *IDBA HASADA 


Say! I take refuge in the Lord of the Crack of Dawn 
from the evil that exists within His Creation 
and from the evil of the darkness of night when it gathers 
and from the evil of those who blow on knots and the evil of enviers when they envy 
{1131-5} 


"°S Saratu-I-Falaq {113} and Siratu-n-Nas {114} 
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Ask Me not that I cut him off from you. That would like me saying to him {the Prophet, blessings of Allah and 
peace be upon him} 


“Ask Me to protect you from the evil of those who are envious of you, but do not ask Me to cut them off from 
you, for the envious enjoy Divine Favours and Divine Favour {ni‘mah} must rest upon you.” 


Be patient if you desire healing and it may be that it will come about through insight {kashf} or a 
communication {khitab} but do not long for it whilst you are yet veiled {hijab}. 


33 


The Shaykh said, may Allah be content with him, 


“If you wish to see with the vision of faith and everlasting certainty then be thankful to Allah and content with 
what He has decreed and remember His Saying, 


a 


cots Pall 2S ey St dP ath ot RS 


WA MA BIKUM-M-MIN-N-NISMATIN FA-MIN ALLAH; 
ThUMMA *IDhA MASSAKUMU-D-DURRU FA-ILAYHI TAJ@ARUN © 


Whatever blessings you have come from Allah 
and when affliction visits you it is to Him that you run.® 
{16:53} 


“He said, ‘The beneficence {karémah} of Allah in the matter of your contentment is being diverted from 
misfortune by your awareness of the Day of the Meeting. 


“The understanding man is one who has understanding about the signs of Allah and whose occupation is 
remembrance of, and reflections on, His Favours. To him is open the Way {as-sabil} through taking refuge in 
and affirming one’s poverty {faqr} in Him; by supplication and asking of Him and seeking protection with Him. 
So Allah responds for there is no one who knows what it is that Allah wishes to bestow.” Then he recited, 


sae ie Oe Bl ie 


poke EA 5 oes oA 


LIKULLI?AJALIN KITAB & 


YAMHU ALLAHU MA YASbAA?U WA YUTDBIT; WA SINDAHU 7>UMMU-L-KITAB © 


Everything has its book @ 
yen 
Allah obliterates and establishes as He wills — and with Him is the Mother of the Book © 


and said, “One night I read in my wird the saying of Allah, 


‘© Ummu-I-Kitab = The Mother of the Book = the source of all revealation. See also page 97 for another perspective on or facet of this 
same ayah. 
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eel Sil, Jed! 43 shy ey Gi go EL SS 
KULLUM-MAN ‘ALAYHA FAN & 
WA YAB4QA WAJHU RABBIKAH DhU-L-JALALI WA-LIKRAM & 


Every one upon it shall vanish © 
and yet there remains the Face'" of your Lord, Exalted and Splendorous & 
{55:26;27} 


Then I saw Abi Bakr the Truthful, may Allah be content with him, in a dream and he said to me, 


“Unite yourself to the knowledge of He Who remains {baqi} and forsake that which passes away.{fand}. You 
will be exalted {jalal} and honoured {kiram}. You will be exalted above passing away and you will be 
honoured by remaining.” ‘ 


ogee GIG WG 


>INNA LI-LLAHI WA?INNAA ?ILAYHI RAJISUN & 


We belong to Allah and to Him we return. 
{2:156} 


it 


Oh Allah, 
I beseech You by the exalted station of our liege-lord Muhammad 
and of 


“Ibrahim who was true to his trust.” 
{53:37} 

é and for the sake of every Nabi and Rusil and every Siddiq and Salih and Taqi 
and by the Sacredness of the Supreme Name 
{wa bi-hurmati adhimi al-7isma?i} 
and all of the Names, 

Obliterate from our hearts the creation 

and make it to be in our innermost secret selves 
as though it were dust in the wind. 
And I beseech You to make us walk 

the Path of your Prophets 

and your Pure and God Fearing Friends 
— Secretly and Openly — 

“For truly You have Power over all things.” 
{66:8} 


‘”' Wajh = Face = Presence. from wjh = a man of distinction, belonging to the nobility; II to raise to eminence, distinguish, honour. 
Face, countenance; front, face; outside; surface; prominent personality; appearance, guise, semblance; iritention, design, purpose, aim, 
goal, objective, end; course, policy, guiding principle, precept; way, manner, method; reason, cause, meaning, signification; beginning, 
start, outset 


Shaykh Nooruddeen drawing water from the well at Humaythira 1986 
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THE SUFI WAY 


The word Islam is analogous to the ‘Din’ !8 of Allah; a Din which is not limited by time or place and which 
includes within its meaning Divinely revealed ethics and morals {al-akhlagiyati as-samiayah} which gover all 
aspects of personal and communal behaviour. Also contained in its meaning is the realization of the necessity for 
the absolute and total surrender of the entire constituent being {wajh}! to Allah. Beyond the realm of ethics 
and morals, as well as behaviour, its meanings extend to the nethermost boundaries and the deepest and highest 
levels that can be imagined and cherished by the studious traveller to Allah. “ 


The Messenger of Allah, blessings and peace be upon him, when asked about its meaning, said, 


a eae ee a te 


?AN YASLAMA LI-LLAHI QALBUK, 


WA?AN YASLAMA-L-MUSLIMUNA MIN LISANIKA WA YADAK 


It is to surrender to Allah in your heart, 
{and to keep} safe from your tongue and your hands those who have surrendered { al-muslimin}. 


The surrender of the heart, the complete surrender according to personal capacity, which differs from person to 
persor in accord with their nature {taba@iSahum}, is the personal objective and goal {hadafah} of the sifi. 


The surrender of the heart to Allah was the objective of >Abii-I-Hasan; his personal objective and the goal he set 
for others. When he arrived { wusal}, as a result of self struggle {al-mujahadatuhu}, to the voluntary surrender 
of his whole heart to Allah, he then sought to help others to reach the same goal, and he went on to announce the 
good news {bushrah} with everything that could lead to that end. . 


The atmosphere in which >Abi-I-Hasan lived was one of worshipful slavery {‘abddih}. Can this slavery be 
anything else other than the surrender {al-islam} to Allah — and total reliance {tawakkul} on Allah? Can this 
reliance be other than the complete surrender of the whole self {wajh} to Allah — and pure sincerity {?ikhlas} 
— and what can the surrender of the being {wajh} be worth unless it is built on full and pure sincerity and 
yields the same sincerity of being — and complete love {mahabbah} of Allah subhanahu wa ta‘ala — and how 
could one surrender one’s self unless it be out of the /ove of that which is beyond and above every thing and 
every one? 


An unconditional and wholly volitional surrender of the self to Allah preceded by and accompanied with 
remembrance {adh-dhikr} and worship {al-‘ibadah} — this is what is called for. 


To this end >Abi-l-Hasan guided people by means of example {bi-mithal} and behaviour {al-qudwah}, by 
speech {bi-l-hadith} and by explanation {bi-sh-sharh}. 


108 din from dyn = to be a debtor, to be indebted; owe > an obligation; claim; debt. And from dana = to profess a belief, a religion, a 
conyiction, a creed. We will continue to use the word “din” in our translation, for there is no exact English counterpart to precisely 
convey the meanings of the original Arabic. The essential sense of the meaning is an internal realization of an outstanding “debt”, the 
payment of which is one’s very life itself. 

109 See footnote 107 on page 99 
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He made clear to them that if they were able to complete this surrender of their self{s} to Allah they would find 
themselves under His Protection {kafalatahu} and His Guardianship {risdyatuhu} and would thus enter into 
security {?amn} and peace {salam}. 


>ALAA >INNA ?QWLIY AA’A-LLAHI LA KhOWFUN ‘ALAYHIM 
WA LA HUM YAHZANUN & 
ALLADhINA ?AMANU WA KANU YATTAQUN © 
LAHUMU-L-BUSbRA FI-L-HAYATI-D-DUNYA WA FI-L~AKhIRAH: 
LA TAB&DILA LI-KALIMATI-LLAH; DhALIKA HUWA-L-FOWZU-L“ADhIM © 


Surely the Friends of Allah there is neither fear nor grief. @ 
- Sa Those who believe and who have taqwah @ 
For them are good tidings in the life of the present world and in the final one. 
There is no changing the Words of Allah. That is the supreme triumph. ~- 
{10:62-64} 


°?Abi-I-Hasan sought to proceed with people according to their readiness to ascend {li-I-‘uriij}. He described the 
people who had reached the summit as the true élite of this world — the Chosen People of Allah {ahlu-llahi wa 
khassatuhu} — and described them in the following wonderful words, 


“As for the Chosen People of Allah — they are those whom He has removed from evil and all its roots {?asil} 
— He has covered them with good in all its branches {furu‘a}. He has made solitude {al-khalawat} beloved by 
them and opened to them the way of intimate discourse and the secrets of lovers {al-mundjah}. He knows them 
and they know Him. He loves them, and they love Him. They are by Him, and for Him, and He does not leave 
them to any others. He is not veiled to them but He has veiled them from others. They know nought other than 
Him and they have nought other than Him. These are they whom Allah has guided and they who have the heart 
of wisdom (?ili-l-abab}.” 


Not everyone attains to this, and Shaykh °Abi-I-Hasan did not imagine that he could bring everyone to this 
station. Even though the nature of things refuses equality in inclination among seekers, yet it does not refuse the 
provision of an atmosphere of radiant light, worship and sincerity out of which each is kindled according to his 
or her capacity. 


Before we proceed to outline the steps of the path, it would be useful to speak about siifism from the perspective 
of *Abi-I-Hasan. He said, “at-tasawwaf is the training {tadrib} of the self for Worship {al-‘ubudiyyah} and 
returning it {radduhd} to the Divine Orders { al--ahkamu-r-rubibiyyah}.” 


This definition is similar to that of al-Kbuldi {d. 348 Hijra}, who said, “It is placing the self {an-nafs} in 
servitude, escaping the personality {al-bushariyyah}, and it is the vision of the Truth {al-haqq} in its entirety.” 
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It is also similar to the definition of Ruwayim, who died in 303 Hijra, who said, “It is in getting the self to 
adhere to Allah in what He wishes.” 


A contemporary Shaykh, Sidi Ahmad al-Alawi al-Mustaghanam, Allah sanctify his secret, said, “He lowers his 
eyes from what is forbidden; he stops his ears from hearing the wrong like slander, backbiting, false testimony, 
and lies; his tongue is under pressure to leave what has been mentioned; he protects his stomach from the 
forbidden and leaves what is doubtful; he protects his private parts; he fears the poets when it comes to the grasp 
of, or movement to, something which might be forbidden that he might desire; he desists from any affair until he 
is sure what Allah wishes in the matter; he purifies his heart of display, jealousy, vanity and all sickness.” 


These are all definitions of Tasawwif as a means {al-wusilah}, which is to say they define the way that leads to 
the end {al-ghayah}. They are, however, not a definition of the end. 


They are definitions of a path, a way, and at the same time they are also definitions of a person, a being, the 
“sufi” as described by >Abi-l-Hasan: 


The sufi has four characteristics: 


Imitation of the moral characteristics Adhering to or staying close 


{al-takhaluqu-l-Pakhlaq} {al-majawaru-l“amr} 


of Allah. to the orders of Allah. 


Avoidance of furthering the self Pursuing the unfolding 
{tarku-l-intisar li-nafs} {al-mulazamtu-l-bisat} 


in relation to Allah. of truthfulness with Allah. 


No doubt these statements on tasawwif or on the sufi path {at-tariqu-s-sufi} concord with and complete what 
Shayky Abi-l-Hasan says about the Truthful Ones {as-sidigin} and their proximity to The Truth {al-haqq}, 
praised be He, and their direct witnessing in the Sublime Exalted Assembly {al-maPa-l~a‘la} !!°, which 
completes the picture of tasawwif. Thus we can say that it is: 


Purification Proximity 
{tasfiyyah} {qurb} 
of the the entire soulself {nafs} and direct witnessing { mushahadah} 


as a means. as an end 


Tasawwif, as such, includes both the means and the end: the Way {at-tariq} and the Reality {al-hagiqah}. 


We will now attempt to draw a picture of the Way. To do this we must create a particular spiritual ‘atmosphere’ 
{al-jawd-r-rithiya}, which can best be accomplished through the emanation of an ephemeral fragrance which we 
hope Allah will guide His slaves to breathe, and that He will guide them to it with it. 


110 al-mala al-ala: from mala = crowd, gathering, assembly, congregation; council of elders, nobles and “ala = high, elevated, 


exalted; sublime, august. as a phrase = the heavenly host or the angels; ie, the realm of the malakiit = dominion. 
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1 
al~ikhlas: pure sincerity 


e alll “ul 1 


>ALA LI-LLAHI-D-DINU-L-KbALIS 


Surely the pure’' Din belongs to Allah. 
39: 


Since He, praised be He, has no need {al-ghani} whatsoever there is no necessity to supply Him with partners 
{shirk} or to associate anyone or anything with Him. There must be at the beginning of the Way a sincere 
purity, an internal integrity, a loyal attachment {alikhids}, which at its zenith is a “light from the light of Allah 
which He has placed in the heart of the believing slave, which keeps that slave from looking to others for that 
which they cannot provide. This is the pure light of sincerity which is so bright that no Angel can register it {fa- 
yaktubuh} and no shaytan can corrupt {fa-yufsiduh} or deflect {la yamiluh} it.”''? 


Reference to this is made in the saying of Allah on the tongue of His Messenger, blessings and peace be upon 
him, in Hadith Qudsi, 


ere Rie Ox Bie 


i) 


“AL-IKHLASU SIRRUM MIN SIRI?ISTAWDA‘TAHU QALBU 
j MIN ?AHBABTU MIN ‘INBADI” 


“Pure sincerity is a secret from My Secrets that I have deposited in the heart of My’slave.” 


Shaykh Abi-l-Hasan said, “I was circumambulating {‘afwdf} the Kabah and searching in my innermost self 
{sirr} for sincerity. Suddennly I heard a voice calling to me saying, ‘How often do you draw near with those 
who draw near when I am the All-Hearing, the Near, The All-Knowing, the Knower? By my definition I will 
cause you to dispense with knowledge of the ancients and the moderns altogether save that of the Messenger and 
the Prophets, blessings of Allah and peace be upon them all. It consists of four things: Sincerity on the part of 
one who is sincere to one who is sincere through Him for the sake of one who is sincere toward Him. 


It is of two kinds: The pure sincerity of the Truthful Ones {as-sddigin} and the pure sincerity of the Devoted 
Ones {as-siddigin}. 


The sincerity of the Truthful Ones is for obtaining spiritual rewards {al-ajr} and benefits {ath-thawab}. 


The sincerity of the Devoted Ones is a pure sincerity which is entirely for the purpose. of arriving to The Truth 
{al-Haqq = Allah} and to nothing but or except Him. 


111 khis= to be pure; unmixed, unadulterated; to be or become free, liberated, be cleared, to be rid (of); to be saved, rescued, escape 
(from); II to clear, to purify, refine, purge, rectify, redeem, deliver; III to act with integrity, with sincerity; weat fairly; IV to be 
dedicated; to be loyal. *ikhlas = pure sincerity, sincere devotion, loyal attachment, sincere affection; sincerity, frankness, loyalty, 
faithfulness, fidelity, allegiance. 


112 Durrat alAsrar p.112 
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?Abi-l-Hasan describes the qualities of these Pure Sincere Ones {al-mukhlisin} thus, 


“These are the people whom Allah has created for His Pure Worship and has purified for faithfulness to His 
Divine Unicity {tawhidu rububiyah} and the following of His Revealed Way { shariatahu}. 


“He has pleased them by the secrets of the Lights of His Presence {bi-’anwari hadratihi} and supported their 
spirits by the meanings of Spiritual Wisdom {bi-ma‘ani-l-ma‘arif} and granted them His providential solicitude. 
He has caused their intelligence {al-‘aql} to roam in His Vast Sublimity {‘adhimatahu} and enlightened the 
darkness of their nafs, thus removing them from the oppressive darkness of ignorance {dhulmu-l-jahl}. He has 
guided them by the stars of knowledge {al-‘ilm} and the sun of His Spiritual Knowledge {mérifatahu}. He has 
consolidated their doctrinal understanding {‘ag@’iduhum)} by clear proofs {burhan} from His Book and His 
Practice {kitabuhu wa sunnatuhu}. He obliterated their might by establishing the victory of His Wishes. He has 
concealed their will {?iraddatahum} by the Supremacy of His Will, and He has beautified them with the 
embel.ishment of abstinence {zuhd}, made them to dwell in the condition of reliance {tawakkul}, honoured 
them with scrupulousness {al-wara‘} and light of knowledge {ndru-l-‘ilm}, and widened their learning. He 
inspired them (?ihamahum} abundantly and munificently. He enriched them until they had no need of others. 


“He made some from among them to be keys {mafatih} to open the hearts of mortals {ward}, and flowing 
springs {yanabi<a} of the Great Wisdom {al-hikmatu-l-kubra} from which they both receive and give to the 
people secretly and openly. Some from among them are veiled by Destiny { sataratahu-l-aqdar} in order that 
they might become isolated in the truth of their secret. You will not know them by their appearance, for their 
inner soul is with the Truth and only outwardly do they appear as other creatures. They are both present and not 
present due to their annihilation. Their outer appearance is poverty {al-fagr} and their internal reality is 
abundant wealth {al-ghina}. They are formed by the character {yatakhalaqin bi- >akhlaqu-n-nabbi} of the 
Messenger of Allah, peace and blessings be upon him, to whom Allah said, 


tb UE 855 


WA WAJADAKA ‘AA’ILAN FA°AGHNA 


and We found you impoverished and enriched {you} 
{93:8} 


Did He, the Almighty, enrich him, blessings and peace be upon him, with money? Hardly, for.it was he who tied 
a rock round his stomach to ward off hunger, and it was he who fed the entire army from a single plate; and it 
was he, eternal blessings and peace be upon him, who left Makkah on foot with nothing to eat: who mounted the 
Buraq and rode to the furthest place of prostration {al-masjidu-l-aqsah} in a flash, led the other prophets, peace 
be upon them all, in prayer; who ascended to the highest heavens and reached the tree of infinity {sidratu-l- 
muntahi} and reached to the proximity of two bows’ length. He saw what he saw and his heart was not deceived, 
neither did it deceive him. 
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WA-N-NAJ4MI°IDhA HAWA © MA DALLA SAHIBUKUM WA MA GhAWA & 
WA MA YANTIQU <ANI-L-HAWA © °IN HUWA°ILLA WAHYUNY-YUHA & 
<ALLAMAHU SbADIDU-L-QUWA © DhU MIRRATIN FA-S-TAWA © 
WA HUWA BI-L>UFUQI-L~A‘LA © ThUMMA DANA FA- TADALLA ©&- 
FA-KANA QABA QOWSAYNI?OW ?ADANA © FA2?0WHAA ILA ‘ABaDIHIMAA’OWHA & 
MA KADhbABA-L-FU?ADU MA RA?A & >AFATUMARUNAHU «ALA MA YARA? & 
WA LAQAD& RA?AHU NAZLATAN °UKbRA &°INDA SIDARATI-L-MUNTAHA © 
sINDAHA JANNATU-L-MA?WA © *IDh YAGhShA-S-SIDARATA MA YAGhSHA& 
MA ZAGbA-L-BASARU WA MA TAGDA & 
LAQAD& RA?A MIN ?AYATI RABBIHI-L-KUB4RA © 


{I swear} by the Star when it sets & Your companion is neither astray nor is he deluded. @ 
Nor he does not speak on a whim. © {His speech} is naught but revelation revealed. 
Taught him by one of Mighty Power. & Possessed of strength. Standing poised. 

While he was on the highest horizon. & Then he drew near and hung, suspended, & 
till he was two bows length or nearer. Then He revealed to His worshipper what He revealed. 
His heart did not lie in what it saw.& Would you dispute with him [about] what he saw? 
And truly he saw him yet another time. & By the Cedar Tree at the utmost boundary, @ 
near the Garden of Refuge. & When there shrouded the Cedar Tree what shrouded it. 

His eye neither wavered nor strayed. 

Indeed, he saw the greatest among the Signs of his Lord. 
{53:1-18} 


Look to his, blessings and peace be upon him, fullness in both of his roles as man and messenger and the honour 
which was attached to his attributes. If you say he was just a man, I would say, “— yes, and a diamond is just a 
stone.” Among the worshipful slaves he is a prophet and a messenger who called by Truth to Truth. He endowed 
the Friends of Allah with a portion of the heritage of prophethood. They are the people who have followed him 


with the utmost purity and sincerity, believing inwardly and outwardly in what he said of Him who held his life 
between His Hands, 
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hor - 


are Taree ee eee 


KANA-LLAHU WA LA ShAYUN MA‘SHU 
WA HUWA AL?AAN “ALA MA HUWA ALAYHI KAN 


“He is Allah and there is no thing with Him and He is now as He was.” 


They stationed themselves in the Station of Unicity {magamu-tawhid}, removing themselves from the cravings 
of the self, and they disregarded their lot in this world. They follow their righteous ancestors {?igtida? bi-salaf}, 
may Allah be content with them. 


The goal of the Folk {al-qgawm} is to attain to pure sincerity and singularity {at-takhsis}. If you truly look at 
their humility {dhullihum} and poverty {*iftigarahum} you will find glory {al-‘izz} and untold riches {al-ghina} 
from their Master. The realization of their state, except for the wali at his ultimate end {nihayatahu} or the 
devotee {siddig } in his setting out {bida@yatahu}, is precious. In reality the destination {al- shayah} of the wali is 
the point of departure for the pure devotees {as-siddigin}. 


G 


“Now I will give you an open secret. Catch it firmly in both your hands. 


‘Pay no heed to those who envy you!” 
Allah revealed to His Messenger, blessings and peace be upon him, 


13] au Ys ye ponte gg eka Fey | 


QUL ?A‘UDBU BI-RABBI-L-FALAQ& © MIN ShARRI MA KhALAQ4 © 


WA MIN SbARRI GhASIQIN °IDpA WAQABA & 
WA MIN SbARRI-N-NAFFATDATI FI-L“UQADA @ 
WA MIN SbARRI HASIDIN7IDbA HASADA & 


Say: “I take refuge with the Lord of the crack of dawn © from the evil within His creation @ 
and from the evil of the darkness when it gathers @ 
and from the evil of those who blow on knots & and from the evil of an envier when he envies. @ 
{113:1-5} 


“Do not ask me to make this solely for you as Allah has meant to say, 
“Ask Me to protect you from the evil of those who envy, but do not ask Me to cut them off from you!’ 
Enviers come with a blessing {ma‘a ni‘am}. 
You must have the blessing so you must have the grief {fa-ta’sa}, 
Ya miskin {oh poor one}, if you want the healing {ash-shif@}. 
This healing may happen through the unveiling of a grave matter so do not crave it if you are veiled.” 
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2 
at-tawbah: returning repentant 


The fivst thing a murid travelling to Allah should do is to make tawbah {which is to say, to return repentant to 
Allah}. Tawbah begins with *istighfar {asking forgiveness of Allah}. The hagigah of the *istighfar is that you 
should not shelter with any one other than Allah, for the ?istighfar is the shelter for the person from the 
punishment {‘adhab} of eae We know this from His words, 


ere e eo kew ee Dems 
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WA MA KANA-LLAHU MU‘ADhDhIBAHUM WA HUM YASTGhFIRUN 


Allah would not punish them while they were seeking forgiveness. 
{8:33p} 


The Shaykh said, “That Allah has favoured them is obvious. Allah has purified them by the water of His Favour 
and thus they have reached the rank of purity. The first act of purification, which is a necessary conditon for 
following the sifi path, is the turning away from that which is other than Allah. Thus they offered their prayer 
and turned their face to Allah and He communed with them with words delightful to the ear. He gave them to 
drink from the cups of love and He intoxicated them with His Wine. Then He gave them to be His Friends by an 
act of favour. When they were perfected and when He sent them forth to the people they became kings in the 
guise of the poor. 


“The stay of kings is arms and contending helpers whilst the stay of the poor is the finding of sufficency with 
Allah and the patient bearing of His Decrees. 


“Few are they who love them yet great is their significance. The stars are numerous but when the sun rises the 
stars pale to insignificance.” 


‘oltall Seale i Gals 5 


WA QALILUM-MIN ‘IBADIYA-Sh-ShAKUR 


And few of My worshippers are thankful. 
{34:13p} 


This is the sunnah of Allah with His Friends. So it is that the evidence of the exccellence of the wali lies in the 
great number of his enemies and paucity of his helpers {?ansar}. In consonance with the Messenger, blessings of 
Allah and peace be upon him, he knows full well, 
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>ILLA TAASURUHU FAQADA NASARAHUALLAH 


Ff. ‘you do not help him yet Allah has already helped him.. 
{9:40p} 


As for his enemies, he pays them no heed, but rather incites them against himself, saying, 
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Say, “Call upon your partners, then plot against me, giving me no respite. @ 
Truly my Protector is Allah who sent down the Book, 
and He protects the wholly righteous.” @ 
{7:195p-196} 


3 
an-niyah: intention 


There must be niyah {intention} for any deed that is undertaken or any affair that you depart from and it must be 
accompanied by sincerity. This entitles one to a reward {?ajar} from Allah for the deed.” 


The Prophet of Allah, blessings and peace be upon him, said, “Deeds are by their intention and for everyone 
there is their intention. He who has the intention to migrate {hijrah} to Allah and His Messenger, then his hijrah 
will be for Allah and His Messenger. He who has the niyah to make hijrah with worldly diversions {ad-dunyah} 
as his goal or for a woman in order to marry, then his migration will be to that.” 


The Shaykh said, Allah be pleased with him, “The validity of religious works is by intention. The validity of the 
intention is by place {mahall}, time {waqt}, modality {kayfiyyah}, meaning {ma‘nd}. Purity {safa@} concerns 
the place, success {tawfiq} concerns the time {awgdt}, freedom from fault {‘ismah} concerns modality, and 
genuineness {tahgiq} concerns its inner meaning. The soundness and the goodness of the purpose is to honour 
the right of lordship and to obligate the self to assume the quality of a servant. The place and time are at the 
beginning of the act. The perfection {kamal} of the intention is the full realization of the original intention, and 
its time {wagt} is the commencement of the deed at the precise moment when the heart {al-galb} and the limbs 
connect and correspond with one another. The essential reality {hagigah} of niyah or intention or al-gasd 
{aspiration, object, goal} or al-‘azm {determination, firm will, resolution} or al-iradah? {will, volition} or al- 
mushPah {yearning, craving, ardent desire} is the single-minded annihilation of every ‘other’ thing at the time of 
commencing the deed or action. 


The Messenger of Allah said, 


Bare - 
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“MAN SALUHATU NIYATAHU SALUHA ‘AMALUHU.” 


He whose intention is good; his work is good. 


With regard to this saying, the Shaykh said, 
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“Good intention with regard to what is between Allah and you is the turning of your heart towards the veneration 
{bi-t-ta‘adhim} of Allah and the veneration of Orders of Allah and the veneration of what Allah has ordered. 
With regard to what is between the {other} worshippers {‘ibdd} and you, it is the turning souls to Allah by 
giving sincere counsel {an-nasihah}, carrying out your obligations {huguq} toward them, giving up your 
privileges {hudhudh}, discarding distraction {al-mawarad} with patience toward Allah and trust in Allah.” 


Whatever the final outcome, the degree of sincerity in the intention will determine its reward {ath-thawab} and 
development { at-targi}. 


He said, “True intention is the absence of everything but the thing intended upon undertaking it, and its 
perfection is holding to that completely. C 


“Oh worshipper of Allah. Detach yourself from conversations with your lower self {nafs}, the desire of shaytan, 
obedience to lust and the agitation of overwhelming desires {zumand?} and you will be righteous {salih}. Fear 
Allah in time of the involuntary thoughts {khatrah}, in time of zeal {himmah)}, reflection {muragabah}, and the 
agitation of inner thoughts and you will be trustworthy {siddig}. If any of these things troubles you, then forsake 
your means of livelihood {asbab}, abodes, brothers , and places of temptation {fitan} and become an immigrant 
{muhdjir}. But if you give in to any of these then turn to Allah in repentance, seek pardon of Him, take refuge 
with Him, call unto Him for help and you will be a believer {mu?min}. Make your armour to be purification, 
fasting, prayer, patience, performance of dhikr, recitation of the Qur’an and disclaiming your own strength and 
power in favour of the strength and power of Allah, and you will be in safety {salim}. If you are overcome, take 
to your self faith {iman} for a fortress, and if you are finally overcome then surrender the entire matter to Allah. 
Incumbent upon you is faith, bearing witness to the Oneness of Allah, and love of Allah. Drown the world {ad- 
dunya} in the Ocean of Oneness before it drowns you.” 


4 
at-tariq al-qasd: the path of aspiration - 
The path of aspiration to Allah the Most High has four constituent elements. The one who attains all four is of 
therTrue Devotees {as-siddiginu-l-muhagqigin}; who attains three is from the Friends Brought Near {al- 
*awliya@’u-l-muqarabin}; who attains to two of them will be of the Certain Witnesses {ash-shuhada-l-mugqinin}, 
and who attains one will be one of the Righteous Worshippers of Allah {‘ibadu-llahi as-salihin}. 


The first is Remembrance of Allah {dhikr}; it unfolds through righteous action and its fruit is light. 
The second is Contemplation of Allah {tafkir}; it unfolds in patience and its fruit is knowledge. 
The third is Poverty!!3 {fagr}; it unfolds through thankfulness {shukr} and its fruit is thankfulness. 


The fourth is Love {hubb}; it unfolds through loathing {bughd} the gross world and those who inhabit it,!!4 and 
its fruit is the Union with the Beloved {al-wusil bi-l-mahbub}. 


113 The poverty that is from everything that is other than Allah to Allah. (AHM) 


114 Loathing the dunyah, for its roots are in base desires (shawat), and loathing for the people of the dunyah, for they are the People of 
Agitating Diversions (al-lahwiyin) and the People of Chaos (al-‘abithin). (AHM) 
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5 
al-khalwah: seclusion 


As one proceeds on the direct path {af-tariqu-l-qasd} to Allah one should, in addition to consolidating and 
strengthening {tad‘aima} one’s tawbah and anchoring {tathbiyta} one’s sincerity, seek to seclude oneself with 
the Lord from time to time. This time of isolation or seclusion is what may be termed ‘the period of the cave’ 
{fitratu-kahf}, during which one concentrates on: 


dhikru-llah al-muragabah at-tawbah alistighfar 


remembrance of Allah | internal contemplation returning repentant seeking forgiveness 


The Shaykh said, “With regard to the people of Allah and His elect {khass}, they are a people whom He has 
drawn away from evil-doing and its sources and employed them for the doing of good and what comes from 
that. He made them to love spiritual retreats {khalwat} and opened before them the path of spiritual communion. 
He made Himself known to them and they came to know Him; He showed His Love to them and they came to 
love Him. He guided them to the path which leads to Him and they took it and followed it so that they are with 
Him and they are His. He does not abandon them and they are not veiled from Him; rather they are veiled with 
Him from other than Him. They only know Him and love no one but Him.” 
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>ULAAIKA-L-LADhINA HADAHUMU-LLAH; WA ?ULAA?IKA HUM °UEU-L?ALBABA 


Those are the ones whom Allah has guided — and those are the people of understanding. 
{39:18p} 


The Shaykh said, “Know that the perils of the khalwah for the novices {’awamm} who are orjenting themselves 
to Allah by the path of spiritual knowledge {ma‘rifah} and by uprightness in the way of spiritual science {“/m} 
are four: the soul’s {nafs} attachment to secondary causes {asbab}, the heart’s {galb} leaning in the direction of 
acquisition {of states}, the tendency of the intelligence {‘aq/} towards satisfaction with whatever intimacy may 
attach itself to it and, lastly, the suggestions of the Enemy in view of one’s low desires which are contrary to the 
objective of undertaking the retreat. 
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WA IDbh?AKbADHNA MIThAQAKUM WA RAF‘ANA FAWQAKUMU-T-TUR 


And We took the covenant from you, and [caused] the mountain to tower above you. 
{2:63p} 


“If there should come to you some thought of attachment to secondary causes or of leaning in the direction of 
acquisition of states, return the self to the principle of spiritual knowledge {ma‘rifah} of past experiences from 
among those who have decreed it and caused to pass over it and say to it, that you will never be provided for 
except by this means and from this direction. Constrain the nafs with ma‘rifah, submerge the nafs in the Ocean 
of Oneness and say, 
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“Whatever Allah wills ’— is; and whatever Allah has not willed — is not.’ Drown the world’ {ad-dunya} in the 
Ocean of Oneness before it drowns you. 


“If you find that your intelligence {‘aq/} is satisfied with whatever knowledge, light, guidance or ear whispered 
teaching has reached it, be not heedless of first and last things or of the action of the One who does what He 
wills and shows regard neither for future good deeds nor for past evil deeds. 


“If you should experience the suggestions of the Enemy which are opposed to the true object of desire, know 
they come in two ways. By way of interest in the Final World. By way of favours or stations or states or degress 
in the stages of ascent. Both ways are opposed to the true objective, which is to become a pure servant and to 
find The Truth {al-hagq} without any medium. Allah requires that you be to Him a slave and that you want Him 
as your Lord. If He is a Lord to you then you do what is pleasing to Him. You are His slave and as such He does 
not permit you anything else in the way of realities {hagd@iq}. So how with the desire of the mind {al-amani}? 
Know this matter and learn to fear it. Seek the aid of Allah and be patient. 


carell ee HT ol 


>INNA ALLAHA MA‘A-SABIRIN 


Truly Allah is with the steadfast. 
{2:153p} 


“If you are one of those from the grade of the elect who are directing themselves to Allah, and if in your retreat 
you are beset by the whisperings {wasdwis} through something that seems like knowledge {<ilm} that has come 
by way of inspiration {?iJhadm} and spiritual insight {kashf}, do not receive it but return to the decisive truth 
from the Book and the Practice {kitab wa sunnah}. Know that which has occurred to you, if it is a true thing in 
itself, and if you have turned to a truth in His Book or to the sunnah of the Messenger, blessings of Allah and 
peace be upon him, then with respect to that you would be without reproof. Say to yourself, “Allah has 
warranted to me protection from error with respect to the Book and the Custom {kitab wa sunnah} but He has 
not warranted it to me with respect to insight {kasff}, inspiration {?i/haém} or spiritual witnessing 
{mushahadah}. 


“How is it that you have accepted knowledge by way of inspiration while you have not accepted it by referring 
to the Book and the Practice? So if you have accepted it by these two, what is the point of being seduced by the 
whisperings which excite your imagination? Learn this well, so that you may rest upon the clear proof from your 
Lord, and the vision will follow that. With clear proof there is neither error nor confusion, and Praise belongs to 
Allah. a *e ® 


“Tf in your retreat it should occur to you to think of returning to the society of people in ordef’to display to them 
what you have attained in solitude, then even in solitude you are still with the people and you have in no way 
gone out from them. Do not be decieved by the withdrawal of the body whilst your heart is with them. If anyone 
flees to Allah — Allah will provide a refuge. Fleeing to Him is characterised by aversion with respect to others 
and love in respect to The Truth {al-haqq} whilst seeking refuge and protection. 
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WA MANY-YA‘TASIM-BI-LLAHI FAQAD& HUDIYA ILA SIRATIM-MUSTAQIM 


And who holds fast to Allah, so it is he who is guided to the Straight Path. 
{3:101p) 


“Tf the thought of setting limits should occur, then struggle against any forces that work to that end. Direct your 
concern to Allah with holy fear in order that he may make a way out for you that you cannot reckon. 


“Tf the voices {hawatif} of the Truth {al-haqq} attract you, their perils lie in imagining sensations connected to 
the unseen reality. Do not refer these voices to those perceptions, else you be of the ignorant ones, and enter into 
nothing of that with your intelligence or mind {‘aq/}. Be as you were before they came until Allah explains and 
illuminates everything. 7 
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>INNA WALIYYA-LLAHU-L-LADbI NAZZALA-L-KITAB; 
WA HUWA YATAWALLA-S-SALIHIN & 


It is He who sent down the Book and it is He who befriends the righteous 
{7:196} 


“If one’s secret self {sirr} is disordered by mingling {khalt} with anything in the realm of wrongdoing {dhanb} 
or shame {<‘ayib}, or if one is secretly pleased or proud of a good deed or pleasant state {hdlun jamil}, one 
shoul¢ seek pardon for all and everything {al-jami}''5, Asking pardon {alistighfar} is ordained {wajib} for us 
in the Laws of Allah and, as far as others go, this is in accord with the sunnah of the. Messenger, blessings of 
Allah and peace be upon him, who, even after he was assured of the erasure of all his wrongs { 48:2 and 94:1}, 
past and future, continued to make ’istighfar at least seventy times daily. If this was the case with one who was 
spotless {ma‘sim} and never committed any wrong, what then of us who are pure only from time to time and 
now and then?” 


The fruit of seclusion is the granting of certain spiritual gifts {bi-mawahibu-l-minah} by Allah. 


These are four: 


kashfu-l-ghita tahqiqu-l-mahabbah 
unfolding the veil realization of love 


tanazilu-r-rahman lisdnu-s-sidg fi-l-kalimah 
descent of compassion the tongue of truth in speech 


115 Both the negative and positive aspects, ie both wrong deeds and self-satisfaction, for both are repugnant. 
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Allah says, 


1 


WA? IDhI-‘TAZALTUMUHUM WA MA YA‘BUDUNA?ILLA- LLAHA- 
FA?AWUU °ILA-L-KAHFI YANShURULAKUM RABBUKUM-MIR-RAHMATIHI 
WA YUHAYYP LAKUM-MIN *AMRIKUM-MIRFAQA & 


When you have withdrawn from them and that which they serve other than Allah, 
take refuge in the cave, and your Lord will spread out His Mercy for you 
and provide you with ease in your situation © 
{18:16} 


WA-DbKUR FI-L-KITABI MARYAMA 
F >IDhI-N-TABADBAT MIN ?ALIHIHA MAKANAN ShARQIYYA & 
FA-T-TAKbADhbAT MIN DUNIHIM HIJABA 
FA?ARSLANAA?ILAYHA RUHANA FA-TAMATHTBALA LAHA BASBARAN SAWIYYA © 


And remember in the Book, Maryam, 
how she withdrew from her people to a place in the east 8 
and she veiled herself from them. 
Then We sent to her Our Spirit that appeared to her in the likeness of a well proportioned man. © 
{19:16-17} 
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FA-LAMMA A‘TAZA LAHUM WAMA YA‘BUDUNA MIN DUNI-LLAH 
WA WAHABNA LAHU?ISHAQA WA YA‘QUBA: WA KULLAN JASALNA NABIYA & 
WA WAHABANA LAHUM-MIR-RAHMATINA 
WAJA‘ALNALAHUM LISANA SIDQIN<ALIYA & 


So when hé withdrew from them and what they worshipped other than Allah; 
We gave him ?Ishaq and Ya‘qib — and We made each to be a Prophet. io 
and We gave them from Our Mercy. 

And made them to [speak to the people] in the lofty tongue of Truth. 
{19:49-50} 
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6 
al-jihad: struggle 


Every murid must wage jihad! 
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>INNA-Sh-SBAYTANA LAKUMA ‘ADUWWUM MUBIN 


Truly the shaytan is your obvious enemy. 
{7:22p} 


Jihad must be =r against the enemy. Whoever desires that the shayfdn should have no hold over him should 
take refuge with Allah from the shaytan and then correct and make sound {fa-/-yasahiha} their *iman as well as 
making firm their reliance {at-tawakkul} on, and their worshipful service {al-‘ibadah} of Allah, the Most High, 
Who says, 


OFS pe leg Lele aN! phe Sd 4! 
>INNAHU LAYSA LAHU SULTANUN ‘ALA-L-LADHINA *AMANU 
WA ‘ALA RABBIHIM YATAWAKKALUN © 


Truly he has no authority over those who believe and those who place their trust in their Lord. 
{16:99} 


—— 


>INNA ‘IBADI LAYSA LAKA ‘ALAYHIM SULTAN 


Over my worshipful slaves you shall have no authority 
{17:65p} 


WA?IMMA YANZAGhANNAKA MINA-Sh-SbAYTANI NAZGHUN FA-S-TADb BI-LLAH; INNAHU 
SAMIUN ‘ALIM & 
And if you are inclined to evil by a provocation from Shaytan, then seek refuge in Allah. 


Truly He is Hearning, Knowing. 
{7:200} 


You may ask, how can *iman be corrected and made unblemished {tusahiha}? This may be accomplished by 
thankfulness for blessings and bliss {an-ni‘amd’ }, steadfast patience {as-sabr} in times of hardship and travail, 
and contentment with the Decrees {al-gada’}. 


As to the soundness {sihha} of one’s reliance {tawakkul}: this can best be brought about by making hijrah from 
your self {nafs}, becoming oblivious {nasiyan} to the creation, clinging to Truth and sticking to the dhikr. 


If anything or anyone attempts to obstruct you from your honesty towards Allah — stand firm! 
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You should know that there are four modes of contemplation that will help to vanquish the shaytan: 


Contemplating what brings you nearer to Allabj Contemplating what drives you from Allah 


and doing it. and avoiding it. 


Contemplating your past good deeds, Contemplating your past bad deeds 


thanking Allah and seeking His pardon. and asking His pardon. 


2 Band 
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YAA2AYUHA-L-LADbINA *AMANUU IDhA LA-QITUM FPATAN 
FA-Th-BUTU WA-Dh-KURU- -LLAHA KATHIRAL-LASALLAKUM TUFLIHUN & 


1st 


Oh you who believe, whenever you encounter a company of the enemy, 
stand firm and remember Allah abundantly, that thus you may be successful. @ 
{8:45} 


The rectification of worship {al-‘ubudiyah} is brought about by arriving at clarity in the realm of true knowledge 
of the nature of human attributes, which is that they are poor {fagr} in relation to the sublimity of Allah, that 
they are impotent {‘ajz} in relation to His power {quwwatahu}, and that they are base {dhul} in relation to His 
Glory {‘izz}, praised be He. 


7 
an-nafsu-l-ammarah: the appetitive self 


Talk of shaytan leads us to talk about the appetitive self, which has four distinct qualities or centres: 


a centre with a lust {shahwah} a centre with a lust for obedience 


for contravention {mukhalafah } only for the sake of appearance 


a centre which inclines a centre that is weak in the performance 
to comfort and ease {ar-rahat} of what Allah orders {al-mafrudat} 
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FA-Q&aTULU-L-MUShRIKINA HAYThU WAJATTUMUHUM WA KhUDhUHUM 
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..-kill those who set up partners with Allah wherever your find them, capture them 
and confine them, and lie in wait for them everywhere in ambush. 
{9:5p} 
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If you wish to perform jihad against the an-nafsu-l-ammarah, then dominate it and govern {fa-hakum} it with 
knowledge {bi-I-‘ilm} in each of its moves {harakah}. % 

Strike ?idrabiha} it with fear {khawf} of Allah in its every oscillation of thought {khatrah} and imprison it in 
the constraining grip {gabddah} of Allah wherever you are (?aynama kunta). 

Complain of your impotence {‘ajazak} to Allah whenever you are mindless {ghaflah}. The nafsu-l-ammarah is 
hard to control and only Allah encompasses or comprehends it {wa gad *ahatu-llahu biha}, so if He subjugates 
{sakhrat} to you any matter, then remember the blessings {niSamah} of Allah upon you and say, 
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SUB&HANA-L-LADhI SAKhKhARA LANA HADbA WA MA KUNNA LAHU MUQ&RININ 


Glory be to Him Who subjected this to us when we ourselves were not able. 
{43:13p} 


In the end, the death of the nafsu-l-ammarah can only be brought about by knowledge {al-‘ilm} and spiritual 
wisdom {ma‘arifah} and adhering to the Book and Practice {al-kitab wa-s-sunnah}. 


The therapy {‘ilaj} for those who have not seen with the true seeing {bi-haqdiqu-I-mushdahadat} has four 
components: two inner treatments {‘ildjan bi-batniayn} and two outer {<ilajan bi-dhahirayn}: 


The internal remedies 


Total and complete surrender to Allah and 


Relinquishing {faraha} the nafs to Allah 


and emptying oneself of all power and authority relinquishement of all choice {?ikhtiyar} 


The external remedies 


Amputation {gar‘a} of disobedience and Perfect performance of the ordained 


rebellion {al-ma‘siyah} {al-wajib} 
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WA DbKURI-S-MA RABBIKA TABATTAL *ILAYHI TABATILA © 


and remember the Name of your Lord and devote yourself to Him with all devotion & 
{73:8} 


So stick to the dhikr and seclude yourself with Allah and take refuge in Him from all things. 


The Shaykh says, “That which cuts the faqir off from arrival {wusiil}, veils his heart from certainty {yagin} and 
distracts his mind from evidence of the Truth is two things: Entering into the affairs of the other world without 
the Gift of His Beloved, and entering into the affairs of the world {ad-dunya} according to his own reckoning 
and management.” 
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8 
ad-dunya wa dunyawi: the gross world and worldliness 


When we mention shaytan and when we mention the nafsu-l-ammarah, then surely we are mentioning the gross 
world. 


The gross world, for which there will be no rendering of accounts either now or in the future, is the world in 
which one neither chose before it was nor when it was and the loss of which is no cause of remorse. 


The one who is free {hurr} and generous {karim} is the one who receives it with honour and relinquishes it with 
honour and it leaves no mark upon his heart. The view of ash-Shadhdhuli is that what is important is not to 
becom 2 Sabdu-d-dunya {the slave or devotee of the world}. You can have it all or lose it all. Having the world or 
losing the world is ultimately unimportant as long as the heart remains unattached to either worldly gain or loss 
in accord with the Words of Allah: 
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LAKAYLA TA?SQW ‘ALA MA FATAKUM WA LA TAFARAHU BI-MAA 7ATAKUM 


that you not grieve for what has escaped you nor rejoice in what comes to you 
{57:23p} 


Although we have spoken about the world as the siifi sees it, we want to elaborate on this in order that we might 
provide great clarification, for this way of looking at the world— the sifi way — may perhaps be obscure to 
some. 


The worldly life {dunyawi} that is hated by the sifi is that life of distractive action {tashghala} and agitation 
{mashaghib} which unbalances {tulahi} and enslaves {tasta‘bid}; the life of contention and futile dispute 
{munaza‘at}; the life of perverse desires {ash-shahawat}; the life of shaytanic incitements {an-nazaghat}; the 
life of insubstantiality {wahy} and illusion {wahm}; the life of play {al-l#ab} and show {fakharah} and 
heedless unconsciousness {al-ghaflah} before Allah, 


Wealth, real estate, abundance, prosperity, affluence are not prohibited either in *Islam or for or by the stifiyyah. 
What is prohibited is the impure {haram} and attachment to worldly possessions or Bosttion: The following 
statement of Shaykh ?Abi-I-Hasan may clarify certain aspects of the issue: 


“Whenever Allah looks with favour upon one of His worshippers or slaves, He assigns hint further service to 
perform {‘ubsddiyah} and withholds from him personal affluence or fortune {hudhidh nafsihi}, makes him to 
turn about at will in his slavery {or worship}; he does not look back upon the fortunes that have been withheld, 
but rather views them as if they were purposefully removed or providentially denied to him. 


“Whenever Allah looks with contempt on a slave with regard to his activities, he assigns to him personal 
prosperity and withholds from him His slavery, and the slave turns at will within his lustful desires { shahwat}, 
and worship {‘ubudiyah} is remote from him even though he may engage in it with his outward form. 


“In yet another form, both contempt and friendship {wildyah} are the same, as in the [station of] the greatest 
trustworthiness and the greatest friendship, prosperity, good fortune, affluence {al-hudhidh} and obligations 
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{huqugq} are, to one endowed with spiritual insight, all the same, since whatever one receives or fails to receive 
it is in every case through Allah and by Allah and with His Knowledge.” 


The following supplications {ad’iyah} of ?Abi-l-Hasan afford us with a viewpoint of the siiftyyah in regards to 
the dunya: 


>ASARFA-LLAHU ThUMMA ’ISTARAZAQHU MIN HAYThU SbA’TA 
GhbAYRA MAKIB ‘ALA HARAMA WA LA RAGHAB FI HALAL 


Know Allah and then ask Him for sustenance from any where, 
neither inclining towards the forbidden nor desiring the permitted. 
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YA ALLAH, YA WALI, YA NASIR, YA GhANI, YA HAMID, —-- 
>ACUDBU BIKA MIN DUNYA LA TAKUNA FIHA NASIBU LI-WAJHAK 
WA MIN <AMALU AAKbIRATU YAKUNA FIHA HADb LI-GhAYRIK 
>ACUDBU BIKA MIN KULLI HARAKATI TAI MINA-L?AQTADA’I 
BI-SUNNATI RASULIK 
WA MIN KULLI DARURATIN LA YUADI ILA HAQIQATUM MA‘ARIFATUK 
WA°?A‘KAF QALBI Fl HADRATIKA WA ?AGbNI ‘AN RIAYATI BI-RKAYTUK 
WA? INNAKA ‘ALA KULLI SBAYIN QADIR 


Oh Allah, Oh Friend, Oh Grantor of Help, Oh Provident, Oh Praiseworthy. 
I take refuge in You from a world that has in it no portion of Your Presence 

and from any deed that has in it an allotment on behalf on anyone else. 

I take refuge in You from all action that alienates me from the practice of Your Messenger 
or from any need that does not lead to the reality of Your Knowledge 
Allow my heart to abide in Your Presence 
and save me from my concern for my self by Your Concern fori me. 
Truly you have power over all things. 
{66: 
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ALLAHUMMA WASIA ?ARZAQINA, WA-K-ThIRA ?>ADYAFUNA, 
WA JASALNA MINA-L-MUTAQINA FI SABILI MURDATIKA, 
QASADAM BI-LA >ISRAFI WA LA TAQTIR, 
WA WAFAQANA LI-DhALIKA, WA-H-DINA BI-HADAYATIKA, 


WA?AKDLISNA BI-IKHLASIKA ‘AN °IKBLASINA 
WA QINA MINA-Sh-ShAHI WA-L-BUKHLI WA-L-MANI WA-MIN T-TAHMATI FI-R-RIZQ 


Oh Allah, enlarge our daily sustenance and increase our guests; 
and make us from the People of Taqwah on the path of Your contentment, 
direct us neither to extravagance or miserliness, 
grant us success in that and guide us by Your Guidance. 
Make us to be sincere by Your Sincerity on the strength of sincerity 
and keep us from avarice, miserliness, indebtedness and anxiety about daily sustenance.'~ 


9 
al-‘ubudiyah: servitude or worship 


Tf Allah wishes to honour { akram} a slave or worshipper {Sabd}!"" in his action and in his repose He does so by 
bestowing upon him worship of — or servitude to — Himself. Thus does He veil His slave from his own 
inclinations and veil to him his allotment, so that the slave has no need to seek after them for they are flowing 
from what has been written {al-gadr} whilst the slave is occupied in his devotions. 


If Allah wishes to dishonour {han} a slave in his action and in his repose, He does so by first bestowing upon 
him ar inordinate portion and then veiling him from devotion and servitude so that thus he revels in his lusts and 
his devotion is cast aside, though in his outer behaviour and for appearances he may pretend otherwise. 


Slavery, servitude, devotion, worship {al-‘ubudiyah} the implementation of orders and the avoidance of what 
has been prohibited. It is the laying aside of one’s own personal will power. The slave who reaches to the 
purification of the heart {bi-tahiru galbahu} from the shaytan and from the nafsu-l-ammarah and from the 
dunya does so by abundant attention to devotion and worship and so gains great good fortune... 


116 ‘The first du‘a is from Durrat al-*Asrar, p 111. The second du‘a? is from Durrat al-"Asrar, p 164. 


117 <abd = Throughout this text this word is variously translated as slave, servant and worshipper, depending on both the mood and the 
context of the particular selection. In all cases the source word in Arabic is ‘abd. 
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10 
at-ta‘at: obedience 


One who has been honoured by Allah with the gift of worship and devotion is guided to obedience at all times, 
for every time has a unique Divine Claim {bi-hukmu-r-rububiyah} on the slave. Accordingly do not delay the 
obedience due in one time to another. The punishment is the loss of both the gift and its time. 


The intrinsic value of obedience and its preservation {al-hafadha} cannot be refuted. 


Someone once asked Shaykh ?Abii-l-Hasan, “What advantage do I gain from my obedience and what do I lose as 
a resuac of my rebellion {ma‘asiyati}?” 


He replied, may Allah sanctify his secret, “From obedience you gain increased knowledge, light and love. From 
rebellion you gain worry, sorrow, fear and hope. Oh my brother. Apply the five immaculates {al-mutaharat} in 
speech and the five immaculates in deeds. Flee from personal power and strength in every state {fi-jami‘a-l- 
ahwal} and drown your intelligence {‘aglik} deep within the eternal meaning {al-ma‘ani-l-g@imah} of your 
heart. Leave everything to your Lord and Sustainer. Safeguard {ahafadh} the orders of Allah and He will 
safeguard you. Safeguard Allah and you will find Him in front of you. Devote your self to Allah and give 
thanks.” 
The five immaculates in speech are: 
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SUBHANA-LLAHI WA-L-HAMDU-L-LLAHI WA LA °ILAHA *ILLA-LLAH 
WA-LLAHU?AKBAR: 
WALA HAWLA WA LA QUWATA "ILLA BI-LLAHL-L-ALIYU-L“ADHIM 
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Glorified is Allah and Praise to Allah. There is no deity except Allah 
and Allah is the Greater. 
There is no might and there is no power other than with Allah, the All-High, the Sublime 


- $ The five immaculates in deed are: 


§ Fajr Salat Salatu-l- ‘Asr atu-l-Maghri 
Dawn Prayer Noon sini Afternoon Prayer} Evening Prayer 


Renunciation of personal power and authority is brought about by saying the following, 
both believing it and acting upon it: 


dh WEIS USA YS 


WA LA HAWLA WA LA QUWATA ?ILLA BI-LLAH 


There is no might and there is no power other than with Allah. 
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11 
darajat wa darajat: levels and degrees 


From the knowledge of certainty {<ilmu-I-yagin} accorded by Allah is the certainty that even if you are noughted 
{tasfur} in the eyes of creation, as long as your dealings are in accord with the sharia and are in accord with 
your true nature {taba}, your position with Allah is not made to be as nought. 


From the knowledge of the source of certainty {‘ainu-l-yaqin} accorded by Allah is the cessation of paying 
attention to the creation when confronted with difficulty and hardship {ash-shaddid}, and registering in their 
brightest indications the benefits which Allah has bestowed upon you. 


From the knowledge of the truth of certainty {haqqu-l-yaqin} accorded by Allah is merging with a thing or 
event as though you were the thing or event itself, as one whose ship sinks beneath the sea upon being 
overwhelmed by waves. 


Some vanish {yadhab} among the Annihilated and reach a higher degree {darajah}, and there are others who 
are revived {yahya} and remain {yabgi} among the Survivors {al-baqin} and are of no use to others for they are 
Veiled {al-mastiir} from the bulk of creation. There are yet others who are revived {yahya} and remain { yabqi} 
among the Survivors {al-bdqin} and they serve as the powerful Examples {al-wasafin} to both humans and jinn 
{ath-thaqalalin}. Some will become great leaders, {alimam al-akbar}, the unique pole of solace {al-faridu-l- 
qutbi-l-ghawth} who has combined the Names, the Attributes, the Lights, the Characteristics {alakhlaq} and 
that beyond which the hearer can’t hear, for their degree is beyond what can be comprehended except by its like. 
Some will have no standing or degree with the Friends {al-awliya?}, with the People of Taqwah, with Pure 
Worshippers and the Ascetics {al-zahad}. Those with no degree are from the people who looked for proofs 
(ahli-n-nadhar bi-l-dalil} because they themselves never saw. Outside of all of these are those who pretend to 
means and states {ahli-l-wus@il bi-l-Samali wa-lahwal} and those who are Uncertain {ahli-l-takhlit} both of 
speéch and action {al-aqwal wa-l-afial}. : 
Allah says, 


slit Le fad all gy) Fae ye LS UW cee > 
WA MANY YUHINI-LLAHU FA-MA LAHU MIM MUKRIM; 
>INNA-LLAHA YAF‘ALU MA YASbAA® 


And who Allah abases no one honours — truly Allah does as He wishes. 


12 
adh-dhikr: remembrance 


The murid who is a traveller {as-salik} should firmly take hold of the remembrance {adh-dhikr}. He should: 
“Knock upon the door of dhikr and seek shelter within it, avowing his need of Allah whilst at the same time 
observing silence towards his fellows. With every breath he should watch over his inner self { as-sirr} so as to 
guatd it from conversing with his lower self if he desires to have true spritual wealth { ghinnali}.” 


* ShAYKb >ABU-L-HASAN ASh-ShADhDHULI + 123 


The Shaykh says, “I advise you, oh brother, to practice the dhikr as it safeguards you from the punishment of 
Allah {adhabu-llah} in both the dunyd and the ?akhirah. Get a hold of it {tamsakbih} and persist {daum} in the 
practice of the dhikr.” He especially recommends the following formula:!!8 
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»AL-HAMDU-L-LLAHI WA-S-TAGhFIRU-LLAH 
WALA HAWLA WALA QUWATA?ILLA BI-LLAH 


Praise to Allah and I ask forgiveness of Allah. 
There is no might and there is no power except with Allah. 


He said, “Repeat these remembrances {adhkdr} at all times and persist in remembrance and you will extract 
their blessings {barakataha}, ?insh@llah. The one whose tongue is wet with the dhikr, whose heart is filled with 
Shukr {thankfulness} and whose body carries out the orders; that one will be of the Righteous Ones {as-sdlihin} 
— inshallah.” : 

It should be taken into consideration that however the siifiyah have praised the dhikr and spoken of its principles 
and the benefits to be derived from it, still yet they have not given dhikr its full right. Their view is that — after 
repentance {tawbah} and sincerity {(ikhlas} — dhikr is the door that leads to the higher levels and grades as 
well as to the stations {al-mandazil}. Dhikr enables the advanced traveller to fold up and diminish {tawa} the 
distances leading to the ascensions {al-mdaraj} and the intimacies {al-qurbat} and to the opening {al-fath} and 
heavenly inspiration {alilhamat}. 

The "Imam al-Qushayri says, “Dhikr is the first principle {rukn} on the Path of Arrival {fariqu-l-wusal} to The 
Reality {al-haqq}, praise be to Him the Most High, and it is the firm support {al-‘umdah} on the Path of the 
Folk.” 


“No one will arrive to knowledge of Allah except through the constancy of their remembrance.” 


>UTLU MAA °?UHIY A 7ILAYKA MINA-L-KITABI WA ?AQIMI-S-SALAH; 
>INNA-S-SALATA TANHA <ANI-L-FAShAA?I WA-L-MUNKAR; 
WA LA-DbIKRU-LLAHI °AKBAR; WA-LLAHU YA‘LAMU MA TASNA‘UN © 


Recite what has been revealed to you of the Book and establish the Salah . 
Truly the Salah preserves you from lewdness and evil. 
The Remembrance of Allah greater — and Allah knows what you do.@ 
{29:45} 


118 see pp 64-66 in Volume One for a brief discussion of different formule and xx in the present volume. 
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For these and many other reasons Shaykh ?Abi-l-Hasan was greatly concerned with the dhikr, and much has 
been attributed to him in this context. Accordingly, within the limits imposed by the size of this book, we have 
related in the eighth chapter selected illuminations {?ishragdt} in the hope that they will benefit our readers. 


13 
al-wara‘: 
extreme caution, impeccable care and total scrupulousness 


With dhikr come states {al-’ahwal} and stations {al-maqamat}."!9 


Among them is wara'20, which is the sure path for those who seek to speed their inheritance {warith} and 
quitkly reap their rewatd {thawab}. 


Wara‘ causes one to take from Allah and by Allah, to speak by Allah, work for Allah and by Allah, through clear 
evidence {bayyinatu-l-wadihah} and conscious insight { al-basirahtu-l-f@iqah}. 


In all cases one does not plan nor does one chose, wish, think, behold, speak, move except by Allah and for 
Allah to the best of one’s knowledge, and one is savaged {hajam} by knowledge {al-ilm} of the reality 
{haqiqah} of the power that has united one in the source of the all {majma‘ina fi aynu-l-jama‘}. 


Neither do they aspire to a higher degree nor do they fall to a lesser degree. Allah, as a reward for their 
preservation {al-hafdh} of the Revealed Law {ash-shar‘}, exercises His wara‘ on them. 


Who does not exist by virtue of this inheritance of heavenly knowledge and action is veiled by the dunya and 
spent claims. His inheritance is the glorification of creation {at-ta‘zaza bi-lkhalq} and the magnification of his 
own image { al~istikabara <ala mithlahu} which, in turn, forces him to seek to prove the existence of ‘god’!?!. 
That ic a great loss and we pray that Allah protect us from this. 


Those who are wise will steadfastly petition Allah that they be preserved from knowledge of their own ‘piety’ 
{wara‘}, for they who do not increase in both knowledge and deed in respect to their true state of abject poverty 
Pi iftiar} and humility {wada} in relation to their Creator and His creatures will perish. 


Praise be to Allah, who has extricated many of the Righteous {as-salihin} from dwelling on their righteousness 
in the way of promoting the good {maslaha}, just as He has cut off {gafa‘a} corrupt people ‘{al-fasadin} due to 
the corruption of their existence. !22 


119 states and stations; passing and abiding, ephemeral and fixed, transient and established etc. see Volume One, p 44. 

120 Waraé piety, piousness, godliness, godfearingness: caution, cautiousness, carefulness; timorousness, shyness, reserve,in contrast to 
disorder, agressive display and sloppiness. 

121Note the insight of Ibn al-‘Arabi that it is not so much that man is created in the image of Allah (khalaga-llahu adaama ‘ala 
suratihi), but rather it is in most cases that man has created ‘god’ in his own image and likeness. 

122 Tn <Atwlah as-Sakandari said, “Understand Allah the way His °awliya? do and follow in the way of those who love Him. The 
type of wara‘ that the Shaykh mentioned when he said, “It causes one to take from Allah and by Allah, to speak by Allah, work for 
Allah and by Allah, through clear evidence (bayyinatu-I-wadihah) and conscious insight (al-basirahtu-1-f@ igah). What is described 
here is the wara‘ of the al-‘abdal (‘substitutes’) [Volume One pp 33,40,91], sidigin (truthful devotees), and not the chameleons (al- 
mutanata’in), the thinkers of evil (siPi-dt-dhan) who are overcome by illusion (ghalabatu-I-waham).” 


* ShAYKb >ABU-L-HASAN ASh-ShADhDbULI + 125 


14 
az-zuhd: abstinence 


The reality {al-hagigah} of abstinence or asceticism is that it is what empties the heart of everything else other 
than the Lord, the Blessed, the Most Most High. 5 


15 
at-tawakkul: reliance 


Reliance on Allah {tawakkul<ala-llah} is to turn away {sarafa} everything from the heart but Allah. Its reality 
{al-hagigah} is to forget {nasidna} everything except Him and its secret {sirr} is that it is only the Truth {al- 
haqq} that is existent in everything you encounter {talgah} and the secret of the secret {sirru-l-sirr} is to 
acquire mastery of yourself {malik wa tamlik} so that you love what He loves and you desire what He desires.'? 
Tawakkul is not sound {yusih} unless the person is mutagi !4Taqwah is not sound unless the person has 
tawakkul. 


16 
ar-rida: contentment 


Being content with Allah is contentment with the Decrees of Allah {gada’} and not the decrees of the self 


{nafs}. 


Shaykh >Abi-I-Hasan says, “Discard {?alga} your self at the gate of contentment {babu-r-rida}, rid your self of 
your resolutions {‘az@imak} and your desires {?iradatik}.” 7 


17 
al-mahabah: love 
It is with love {al-mahabah} that we seal {nakhtim} the Path {at-tariq}. . 


Love {mahabah}, contentment {rida}, asceticism {zuhd} and reliance {tawakkul} form the four Carpets of 
Dignity {basdtu-l-karamah} described by Shaykh ?Abi-l-Hasan:!25 


A love that keeps you from loving Contentment in which your love 
anything or anyone else except Allah. is united to His Love. 


Abstinence that makes you entitled Reliance on He Who provides you 


{ yuhagqiq} to His vastness { bariyahu} with insight into His Power. 


The beautiful sayings of Abi-I-Hasan on the subject of love {mahabah} are to be found in all the biographical 
books on him. He says, may Allah sanctify his secret and perfume his resting place, 


“He who loves Allah and loves for Allah will be — by love — a perfected wali.” 


123 Durrat al-Asrar p.48 


125. pisdqu-I-kardmat; there are many ways this can be read. It could be ‘the noble simplicities’ or ‘the noble carpet’, with carpet 
meaning ‘ground’ or ‘basis’; it can also mean the ‘vast miracles’, or alternately ‘the ground of glory’. 
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“A ‘rue lover is the one whose heart has no ruler {sultan} except the Beloved; who has no will except for the 
Will of the Beloved; who has no desire other than to desire the Beloved. As a result, the true wali has neither 


fear of nor hatred for death. For Allah has said, 
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QUL YAA~AYYUHA-L-LADbINA HADUU 
IN ZASAMTUM?ANNAKUM ?OWLIYAA’U LI-LLAHI MIN DUNI-N-NASI 
FA-TAMANNAWU-L-MOWTA °IN KUNTUM SADIQIN & 
Say: Oh you who are Jews! 
If you assert that you are the favored friends of Allah apart from other people 


then long for death if you are truthful. @ ‘ 
{62:6} 


Thus the true friends of Allah do not hate death, for they know death is only by the Will of Allah. 


Allah loves the one who has no beloved other than Him and one who loves for no other sake than for His sake. 


He loves to meet the one who has tasted intimacy {dhawga °uns} with his Lord. 


Love is revealed to you by ten: 


The Messenger of Allah | 
blessings of Allah and peace be upon him 


The Veracious The Discerner 
Abi Bakr as-Sadiq ‘Umar al-Fariq 


The Companions The Followers The Friends of Allah 
as-Sahabah at-Tabisin al-Awliy® 


The Learned who Guide to Allah | 
al-Ulam@-l-hadatu ?ila-Llah 


Martyrs The Wholly Sound The Believers 
ash-Shuhad@ as-Salihin al-Mweminin 


- after Belief {al-Siman} Love splits into ten avenues: 


as-sunnah wa al-bidsah al-hidayat wa ad-dallalah 
customary practice and innovation guidance and deviation 
at-taah wa al-méasiyah al-adl wa al-jiir 
obedience and rebellion justice and tyranny 


al-haqq wa al-batal 
truth and deception 
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Tf you love or hate, then love or hate for Him, and do not care which of the two is abiding. 


If you find that your heart does not cling to those who are present or absent or dead, then your love will be free 
from bias and truly for Allah. Two of the attributes may be combined in the same person. Then you should give 
both attributes their due. 


If love appears in the first ten then watch — do you find any traces of desirous love {hawa} in that love? 
Consider the love that comes to your from your brothers, the veracious devotees { as-sidigin}, the trustworthy 
guides {al-mashayakh as-sdlihin}, the guided scholars {al-‘ulam@u-l-muhtadin}, those who are present, those 
who are absent or dead. 


If you find that your heart is not attached to either those who are present or those who are absent or dead then the 
love you have has been freed from desire and the love of Allah has been firmly fixed and established {yathbit}. 
But, if you find anything that.still links you to those you love, then resort to the ‘sciences’ {al-‘ulim} and search 
deeply for guidance to understand if that which is under consideration is ordered {al-wajib}, strongly 
recommended {al-mandiab}, acceptable {al-mubah}, disliked {al-makruh} or prohibited {al-mahdhar}.” 


Tbri ‘Atallah said in commenting on all of this,'26 


“You must know that when the Shaykh says, ‘He whose spiritual authority {wilayat} is firmly established does 
not hate death,’ he has provided the muridin {seeker students} with a scale by which they can ascertain the 
degree of spiritual authority of either those who are spoken of as *awliy@ or who claim themselves to be of the 
?-awliy@.” 

"This scale, put simply, is, ‘Do you love death?’ The Shaykh goes on to comment, It is only normal for the self 
{nafs} to imagine and arrogate to itself high ranks. Allah says, 


ke BE 9 SOG GH 


QUL HATU BURHANAKUM?IN KUNTUM SADIQIN 


Say: Bring proof for what you say if you are Truthful. 
{2:111} 


IN ZASAMTUM ?ANNAKUM ?@WLTYAA°U LI-LLAHI MIN DUNI-N-NASI 
FA-TAMANNAWU-L-MOWTA IN KUNTUM SADIQIN & 
If you assert that you are the favored friends of Allah apart from other people 


then long for death if you are truthful. @ 
{62:6} 


126 In the Arabic editions this comment is a footnote. In view of its importance to the English speaking readers we have placed it in 
the body text, as the comment contains many important understandings on the subject of love and death-and their reality (hagigah), in 
truth perhaps not known by or unfamiliar to the reader. 
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"The Messenger, blessings of Allah and peace, said {haditha} to Harithah, "Everything has its reality 
{hagiqah}. What is the reality of your belief {?iman}?’ And he also said to him, ‘How did you awaken today?’ 
Harithah said, ‘I woke as a true believer { al-mu’mina hagan}. No one loves death who is existent {al-baqaya}. 
No one insists on repeating mistakes. Allah has made the desire for the destiny of death {thamanu-l-mawt} to be 
the witness {sahada} of the spiritual authority of the wali and the lack of desire for anything else to be a 
witness against those who desire and follow their own desires.’ Allah says, 


WA ?AQIMU-L-WAZNA BLL-QISTI WALA TUKhSIRU-L-MIZAN 


Weigh with justice and do not skimp in the balance. 
{55:9} 


“That is the balance of your deeds {al-*aftal} and your states {al-ahwal}, the scale of the circle of degrees 
{d@iratu-l-ratib} which we have mentioned before. As for these deeds and states: if you are confused in any 
matter and you do not know whether you should take it or leave it, or if you are in a state where you are not sure 
if you faithfully or truthfully fulfilled a deed or if, on the contrary, you have fulfilled it from out of your own 
desire, then simply imagine to yourself dying at that moment. 


"Having thus imagined your death at that moment in the midst of the deed or the state, now see if it produces in 
you a state of hazama {desire for flight or a feeling of defeat or vanquishment}. Any state that is truthful and 
correct will not produce this hazama, whereas any deed or state that is accompanied by the feeling of desire for 
flight is false and deceptive {batal}." 


2 - oe a oe - oO y os of 
eal pes gout. yo Syl 
AL-MAWTU HAQQ: 

AL-HAQQI YAHZIMU-L-BATIL 


DEATH IS TRUTH: 
TRUTH PUTS DECEPTION TO FLIGHT 


This is has been sealed by the sayings of Allah: 
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BAL RACHEL BI-L-HAQQI ‘ALA-L-BATILI FA-YADa MAGhUHU 
- FAIDhA HUWA ZAHIQa: 


Nay, but We hurl the truth against deception and it is vanquished, 
and behold deception vanishes 
{21:18} 


* ShAYKb °ABU-L-HASAN ASb-ShADhDbULI + 129 
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QUL INNA RABBI NAQ&DBIFU BI-L-HAQQA: <ALLAMU-L-GhUYUBA © 


Say: ‘My Lord hurls the Truth — He is the Knower of the Unseen’ 
{34:48} 


Se aren Pen a, eee ehh Cae aeons Fate 
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WA QUL JAA?A-L-HAQQU WA ZAHAQA-L-BATIL: 
>INNA-L-BATILA KANA ZAHUQA & 


And say: ‘Truth has come and falsehood has vanished - surely falsehood ishall ever vanish.’ 
{17:81} 


Your state of Truth will never be defeated by death, for Truth cannot overcome Truth. 
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FA LA TAMUTUNNA °ILLA WA >ANTUM MUSLIMUN 


So do not die unless you are of the surrendered ones. 
{2:132} 


The Shaykh says, “The heart of the worshipful slave receives love from Allah. The self {an-nafs} consequently 
inclines to His obedience. The intelligence {al-‘aq/} shelters within His Knowledge {ma‘arifatahu}. The spirit 
{ar-rih} clings to His Presence {hadratahu}. The secret inner self {as-sirr} is submerged in witnessing Him 
{mushadatahu}. The worshipful slave asks and it is given and the slave is opened by His words of intimacy 
{mundjatahu} and dressed in the shroud of nearness {bisatu-l-qurbah} and cohabits { yamassa} with virgin 
realities °abkdru-l-hag@iq} and confirmed sciences {thiyabatu-lilm}. Due to this it is said that the *awliya@ 
Allah are brides {‘ar@is}, and brides are not seen by criminal evil-doers {al-mujrimin}.” 
“Someone said, ‘I have known love.’ and he was asked, 
‘What is the drink of love? * 
What is the cup of love {ka?ssi-I-hub}? Who is the bearer of the cup {as-saqi}? 
What is the taste {adh-dhawgq} of love? 
What is drinking {ash-sharab}? 
What is enough { ar-ray}? 
What is drunkenness {as-sakira}? What is sobriety {as-sahw}?’ 
He answered, 


‘The drink is the light radiating from the beauty of the Beloved. 
‘The cup is the tender mercy {/utf} that carries that light to the lips of the heart. 
‘The bearer of the cup is the Great Support { al-mutawali-lakbar} 
of His chosen friends and the righteous ones of His slaves. 
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‘He is Allah; 
The Knower of Destinies and the requirements {masalih} of His beloveds. 
If for anyone the veil of this beauty is opened and he takes a sip or two and then the veil is closed 
That one will yearn forever.’ 
If anyone drinks for an ‘hour’ or two they become a true drinker.’ 
If anyone drinks deeply 
until their blood and veins and joints are suffused with the inherent lights of Allah they are sufficed.’ 
If anyone drinks until they become unconscious of matter and reason 
to the point they neither know what they say nor what is said 
that one is a drunkard.’ 
Cups may pass around them and states may come and go; change. 
They return to remembrance, 
obedience & awareness 
This is the time of sobriety 
Time for the widening of perception and the increase of knowledge. 
In the nights of their being they are guided by the stars of wisdom and moon of unity 
The days of their life are illuminated by the sun of ma‘arifah.” 


They are the partisans of Allah 


And are not the partisans of Allah those who prosper? 
{58:22p} 


The stations {al-magamat} of devotion, absinence, reliance, contentment, and love {and others} are the result of 
and the fruit of ‘dhikr’ which is based on sincerity, turning in repentance, servitude, devotion and righteousnes. 


The aspirant {miarid} will not rise except upon the foundation of the Way of the Felk which is ‘dhikr’. 
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[Case ENSIONS & VISIONS ) i: 


Dhikr is a ladder (misraj} leading to ascensions {ma‘arij} and visions {al-mara?ya} that are fruits {nata’ij} of 
the travel to Allah along the Way of the Sifi. In this chapter we shall recount some examples of these from our 
Shaykh Abi-l-Hasan, may Allah preserve his secret. 


1 


“T saw that I was in the company of the Prophets, peace be upon them all, and the Pure Devotees {as-sidiqin}, 
may Allah be content with them, and my wish was to stay with them so I said, 


‘Oh Allah, cause me to take their path but spare me the hardships which you inflicted on them for they are 
strong and we are weak.” 


I was told, 


Continue and say, ‘In whatever You have Decreed support us as You supported them.”” 
2 


“I saw that I was in the Supreme Realm {al-mahal al-‘aliya} and I said, “Oh Allah, what states are most beloved 
by You? What words do You find the most truthful? What deeds best lead to You? I pray You support and guide 
me.” 


“T was told, 


“The best states are contentment {ar-rida} brought about by direct witnessing {shahadah}. The most truthful 
words are those of the one who is saying, ‘LA ILAHA?ILLA-LLAH’ with purity. The best deeds are those which 
lead to His Love and rise from hatred of the gross world and people of the gross world” whilst [one continues 
in] conformity {ma‘a-l-muwafaqah} [to the orders of Allah]. 


3 


“T saw that I was standing in front of my Lord and He said, 


‘Do not be sure of My Plans in any event. The ocean of My Knowledge cannot be encompassed.” 
4 


“I saw that I was making circumambulation {?ariif} of the Ka‘abah and I was appealing {tdlaba nafsi} to my self 
to be sincere and searching in my secret self { sirri} for that sincerity {?ikh/as} when I heard a call, 


“You ask of what is base and vile {yadandana} whilst I am The Hearer {as-sami‘}, The Near {al-garib}, The 
Knower {al-‘alim}, The Greater {al-khabir}. I will not endow with the knowledge of Those Who Come {al- 
°awalin} and Those Who Shall Come {al--akhirin} save only the Knowledge of the Messenger and the 
Knowledge of the Prophets.” 


"6 This does not refer to the hatred of the world of Allah’s creation as such but rather to the hatred of lust and idle desire, agitation and 
seductive illusory visions and the people who are involved in these pursuits or who provide them for others. 
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3 


“I said after some misfortune happened, “We belong to Allah and to Him we shall return.”"” 


“I pray to You, oh Allah, to indemnify me for my loss and replace it with something better. 


A voice in my inner secret self said, “Forgive me for it, for its effects, for its connections, for everything that it 
brings forth and everything that was before it or will come after it.” 


When I said these words my pain [over the loss] was alleviated. 
Had all the worlds {dunyda kulluha} been involved with it then still it would have been nothing to me. What I 


have found in the coolness of contentment and surrender { baridu-l-rida wa taslim} is more beloved by me than 
all [the things of the worlds].” 


6 


He, may Allah’s contentment be on him, wrote to Shaykh ?Abi Yahya, “For twelve years I have been coming 
and going according to what has been ordered for me in respect to the travel of spirit to the *awliya of Allah. I 
have never seen you except that I found you to be in a pure spirit by dint of your measure of understanding and 
discernment {al-‘agiil}, compassionate to the selfs {an-nufiis} and at ease {yastrih} in the inner secret self, 
pliable {dh‘an} in the face of the Orders and the focal point of many crossroads {muftariq}.” 


7 
“One night I read in my wird ® the saying of Allah, 
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KULLU MAN ‘<ALAYHA FAN & 


WA YAB&aQA WAJHU RABBIKA DhU-L-JALALI WA-L~IKRAM & 


: Everything upon it that exists shall vanish & 
Yet shall there remain the Face of your Lord — Sublime — Noble © 
{55:26-27} 
“I saw Abi Bakr as-Sadiq, may Allah bec content with him, in my sleep and he said to me, “‘Be in touch with 
what remains {yabqi} and leave what is perishing {yafni}. Be beyond {tajal} what is perishing and be glorified 
{takram} by what remains.” 


8 


“I had a friend with whom I used frequently to discuss the Unicity {tawhid} of Allah. One night in my sleep and 
it was as if I was speaking with him, I said, 


“Oh ‘Abdu-Liah, if you seek to be beyond blame {/awm} get The Criterion {al-furgan}™ on your tongue and 
behold the totality of your inner secret self {as-sirr}.’” 


"7 Commonly said when one hears of death or major misfortune. Quran 2:156 
see pp 211-216 Arabic section Volume I: Orisons 
al-furgan = the proof, the criterion, the evidence. A name used by Allah for al-Qur’an on five occasions {2:185} et. seq... 
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9 


I saw che Messenger of Allah, blessings and peace be upon him, who said to me, 


“Tell so and so [here he mentioned a name] to read these words. Whenever he reads them Mercy { rahmah} shall 
fall upon him like rain, 


"Oem Aba Fg oll aD aoa 
BS a Son 
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AL-HAMDU LI-LLAHI-L-LADbl BADPA MINHU-L-HAMD 
WA?ILAYHI YAUDU KULLI ShAYIN KADhALIK 
LA*ILAHA ILLA-LLAH 
ALLAHUMMA-Gb-FIR LI ShIRKI WA KUFRI WA TAQQASIRI 
WA-GHFIR LI-L-MUMININ WA-L-MU°MINAT 


Praise be to Allah from whom the praise originated and to Him all things Shall return 
there is no deity except Allah 
Oh Allah forgive me my idolatry and hiding and shortcomings 
. and forgive the believing men and the believing women. 


10 


“One of the fugara? asked my permission to attend samd<'®. I was pondering this when I saw my master 
(Pustdadhi}, may Allah be content with him, in a dream. In his right hand he was holding the Glorious Quran and 
a book of Hadith of the Prophet, blessings of Allah and peace be upon him. In his left hand he was holding some 
papers. He said to me in a very solemn manner, 


“Will you leave the immaculate knowledge {al-‘ulimu-z-zakiyah} for the dry withered knowledge {‘ulimu 
dhawa} of ruinous passion { alahwa?i-r-ridiyyah}? 


He that immerses himself in that will be a slave who is enslaved to his own evil inclinations {margiqu hawahu} 
and secret lusts {?asir li-shawatahu}. They agitate { yastafziin} the hearts of those who are astray and blind. They 
lack the will for either good works {‘amal al-khayr} or seeking forgiveness and they sway to the sound of the 
singing youth {tatamiltiina ‘inda sama‘aha tamayal as-sabiyan}.” 


'° spiritual concert which is usually typified by singing of religious songs containing provocative words and often accompanied by 
thythmical movements with the aim of invoking ecstasy. Since the Shaykh is known to have conducted and taken part in circles of 
dhikr and hadrah it would seem, especially considering his teachers’ {Shaykh ibn Mashish} mention of “swaying to the sound of 
singing youths” that he is referring here to particularly jalali outer form, often containing certain magical sexual connotations and 
sometimes connected to patterns of folk healing & exorcism {az-zarr}, which often constitutes an almost parallel ‘folk religion’ in 
many rural parts of the Muslim world. This practice is used by both Orientalists and Reactionaries, Rationalists and Modernist Muslims 
as a means of denigrating all siifi gatherings without discrimination or knowledge. 
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“If the transgressors do not cease their transgression Allah will turn their sky to become their earth and their 
earth to become their sky.” ~ 


“I was taken aback by this and I said to him, may Allah be content with him, “But the nafs are earthly and the 
ruh {spirit} is heavenly.” 


He said, “Oh ‘Ali. If the spirit is flowing with the rain of knowledge and the self is firmly fixed with good 
deeds, all good will come. If the self gains the upper hand over the spirit there will be drought. Things will be 
turned upside down and evil will result. Cling to the Book of Allah for it is guidance, and to the words of the 
Messenger for they are healing. You will be in good shape when you prefer them and evil befall those who leave 
them. The People of Truth { dhli-l-haqq} stand aside from futile speech and if they hear the Truth they will come 
to it.” 


6 eer o 


WA MAN YAQ&TARIF HASANATAN-N-NAZIDLAHU FIHA HUSNA 


and whoever performs a good deed We shall increase its goodness to him 
= eR {42:23} : 


11 


He said, may the contentment of Allah be upon him, 


“T once thought I was nothing and that I had neither stations {al-maqdmdt} or states {al-’ahwal}. I was plunged 
{faghamasat} into a house of musk — to perpetually abide therein {dadiiam} — to the point where I could no 
longer smell. I was told, 


“A sign of abundance is the loss of abundance due to its being an excess.” 


12 
He said, may the contentment of Allah be upon him, “It was said to me, ‘If you want My contentment { rid@i} it 
will come from My Name and from Me and not from your name and not from you.’ 
“I said, ‘How is that?’ and He said, 
“My Names precede My Grants {?ata’i}. 
My Names are from My Attributes {sifati}. 
My Attributes are erected {g@imah} on My Essence {dhati} 
and My Essence shall not perish {la yamhaqq}. 
““The slave has worldly names and exalted names. His exalted names are found in the saying of Allah contained 
in the Generous Reading {al-qur’anu-l-karim = al-Quran}}, “Those who repent, those who worship, those who 
praise, those who travel, those who bow down, those who prostrate, those who order that which is good and 
forbid that which is detestable and preserve the limits, those who believe, those who in the worship are humble, 


those who turn away from idle words, those who pay the Zakat, those who guard the sanctity of their bodies, 
those who observe their trusts and covenants.” 


As in His Saying, 


* ShAYKh >ABU-L-HASAN ASh-ShADhDBULI + 
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AT-TAXIBONA-L“ABIDONA-L-HAMIDUNA-S-SAATHONA-R-RAKIUNA-S-SAIDUNA- 
L~AMIRUNA BEL-MA‘RUFI WA-N-NAHUNA ‘ANI-L-MUNKARI _ 
WA-L-HAFIDhUNA LI-HUDUDI-LLAH: WA BASbShIRI-L-MU>MININ, 
Those who repent, those who worship, those who praise, those who travel, 


those who bow down, those who prostrate, 
those who order that which is good and forbid that which is detestable and preserve the limits 


Sand give good tidings to the Believers 
{9:112} 


135 


ok mele si a ol ol oi 35 


ete en 2 


ols 3S ~ il; ore pul o me oll; 


QAD?AFLAH -L-MU>MINUN ALLADBINA HUM FI SALATIHIM KbAShISUN 
WA-L-LADhINA HUM ‘ANI-L-LAGRWI MU‘RIDUN 
WA-L-LADBINA HUM LI-Z-ZAKATI FAILUN 
WA-L-ADbINA HUM LI-FURUJIHIM HAFIDhUN 
*ILLA ‘ALAA ?AZWAJIHIM AW MA MALAKAT>AYMANUHUM 
FAINNAHUM GhAYRA MALUMIN 
FAMANI-B-TAGBA WA RAAA’A DhALIKA FAPULAA’IKA HUMU-LADUN 
WA-L-LADBINA HUM LI?AMANATIHIM WA ‘AHDIHIM RAUN 
WA-L-DbINA HUM ‘ALA SALAWATIHIM YAHAFIDRUN 


Successful are the Believers 
Those who are humble in their Salat 
and those who turn away from idle words and those who pay Zakat 
And those who guard the openings of their bodies 
except from their wives or those whom their right hands possess, for then they are not to blame. 
- and those who covet and seek beyond that overstep the limits. 
And those who observe their trusts and covenants and those who safe guard their Salat 
{23:1-9} 


= 
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>ULAMIKA HUMU-L-WARIThUN, ease! 
AL-LADbINA YARITHUNA-L-FIRDAWS * HUM FIHA KhALIDUN 


Those are the inheritors. 
They shall inherit Paradise, therein they shall abide forever 
(23:10-11} 


and again 
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>INNA-L-MUSLIMINA WA-L-MUSLIMATI 
WA-L-MU>MININA WA-L-MU>MINATI 
WA-L-QANITINA WA-L-QANITATI 
WA-S-SADIQINA WA-S-SADIQATI WA-S-SABIRINA WA-S-SABIRATI 
WA-L-KhASh‘INA WA-L-KbASBIATI WA-L- MUTASADDIQINA WA-L-MUTASADDIQATI 
WA-S-SAA’IMINA WA-S-SAA?IMATI 
WA-L- HAFIDbINA FURUJAHUM WA-L-HAFIDhATI 
WA-Dh- DbAKIRINA-1 LLAHA KATbIRAN WA-Dh- DhAKIRATI 
>ASADDA-LLAHU LAHUM-M-MAGHFIRATAN WA ?AJARAN ‘ADRIMA 


Truly the self-surrendered men and the self-surrendered women 
and the believing men and the believing women and the obedient men and the obedient women 
and the truthful men and the truthful women and the patient men and the patient women 
? and the humble men and the humble women and the charitable men and the charitable women 
and the fasting men and the fasting women 
and the men who guard their bodily openings and the women who guard ~ 
and the men who remember Allah abundantly and the women who remember. 
Allah has multiplied for them forgiveness and a sublime reward 


{33:35} 
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The worldly base names are known: the rebellious {al-‘dsin}, the liar {al-kadhdhab}, the sinful {al-mudhnib} 
and others like them. In the same way that you abolish your base names with your exalted names you can 
abolish your names with His Names and your attributes and qualities with His Attributes and Qualities because 
when the transient is mixed with the Eternal it will have no existence. 


If you call Him saying; Ya Ghafiir {Oh Forgiver}, Ya Tawwab {Oh Pardoner}, Ya Qarib {Oh Near} Ya Mujib 
{the Answerer} Ya Wahhab {Oh Bestower}, you receive a bestowal or grant for your self, and there descends 
upon your self something from on high. 


Similarly if you concentrate on your own base and worldly names like the oppressor {adh-dhallam} or the 
adulterer {al-fasiq} you veil your self by them and isolate your self in them. 


If you call upon Him by His Name ‘the Most High’ { Ya ‘Ali}, contemplating all the time His Lofty Attributes 
and His True Essence, you abolish your names and existence and become noughted {la wijiid}. This is the 
Station of Non-Existence {mahalu-l-fand@} and, for some, it leads to the Station of Existence after Nothingness 
{mahalu-l-baqa’}. 
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WA-LLAHU DhU-L-FADLI-LADhIM 


and the bounty is in the Hand of Allah; and He gives it to whomsoever He chooses 
and Allah is the Possessor of Infinite Bounty. 
{57:29p} 


13 


“I was occupied deep in the night in the contemplation of the Unknown {al-ghayb} when Allah bestowed upon 
me knowledge of inestimable value. I traversed {sa‘iyat} the Unknown, moving in beauty. I said to myself, 


“Isn’t “his better than seeking one’s needs {al-hawa?ij} from the people? Being with Allah is more fulfilling than 
being immersed in the affairs of people even though it is permitted by the Law. 


“As I was thinking this I fell into sleep and saw in a rv’yé a torrent which was falling and encircling me in every 
direction. It was carrying off the filth of the earth on my right and on my left. I started wading to get out of it but 
I saw no land on all four sides to which I could escape. I surrendered and took my stand in it like a post or a 
firmly rooted palm tree. I said within myself, ‘ 


“Surely it is from the bounty of Allah {min fadli-llah} that I can stand in this filth and yet it does not affect me.’ 


“A handsome man appeared and said, ‘It is because you are a man of Tasawwuf that you have been exposed to 
the affairs of the people, the ordering of which is at the behest of the King, al-Haqq. Whatever Allah orders, you 
are thankful; whatever He decrees you are content. The ordering of them which obliges you to give thanks is not 
any more perfect that their lack of being ordered which obliges you to be content. Allah has taught me 
knowledge that dwells in the essence of my self {dhatu-n-nafsi}, departing not from it but adhering to it like 
whiteness to white and blackness to black. He is Allah — there is no deity other than Him.’” 
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WA MA MIN?ILAHI ILLA-LLAHU-L-WAHIDU-L-QAHHAR © 
RABBU-S-SAMAWATI WA-L“ARD WA MA BAYNAHUMA-L-‘AZIZU-E-GhAFFAR © 


There is not any deity but Allah; The One, The Omnipotent 
Lord of the heavens and the earth and all that is between them; The All-Mighty, The Forgiving © 
ils {38:65p;66} : 


“Consider the Divinity {al-ulithiyah}, the Solitariness {al-fardaniyah}, the Glory {al-‘izz}, the Unicity {al- 
wahadaniyah}, the Lordship {ar-rububiyah}, the Victoriousness {al-qahiriyah}, the Pardon {al-maghfirah}, , 
and how all of these are connected in a single statement. Pardon is a descent upon the person who has spiritual 
knowledge {ma‘arifah} of Allah like the torrent bearing filth on the ‘arif bi-llah, and Allah firmly roots whom 
He chooses to stand firm in the midst of it without any of the filth {al-ghuth@} touching him.” 


“T awoke from my sleep having been granted a great secret, praise be to Allah.” 


14 


“Whenever Allah opened anything to me in this life I was always happy with it either because it helped me or it 
helped me to help others. I thank Allah and praise Him. Thankfulness {ash-shukur} is spiritual knowledge 
{ma‘arifah} which dwell in the heart and a word that is everlastingly on the tongue. I used to combine the two 
{the heart and the tongue} until it became my habit. One night I slept and in my sleep I saw my teacher, Allah be 
merciful to him, who said to me, - 


“Ask the protection of Allah from the evil of the world {shari-d-dunya} when it comes to you and the evil when 
it leaves you and the evil when you spend and its evil when you save.’ 


I went on saying that and my words reached the Shaykh and he said, 


“— and from calamities — physical, mental and heart, each of them and all of them. If you have decreed any of 
them please cover me in the shroud of contentment, love, surrender and the reward of forgiveness and turning in 
repentance.’” 


15 


“I saw the Messenger of Allah, blessings of Allah and peace be upon him, and | said to him, 
Ya Sidi Rasiil Allah. Request Allah that I may become a mercy to all the worlds {rahmatu-li-l-alamin}."" 


He said, “I am that, Oh ‘Ali and a wali is a mercy in all the worlds. {rahmatu-fi-l-<dlamin}” 


16 


“I saw as if there were a man who came to me saying, ‘The sultan is coming to see you, so say: 


8! Name bestowed on the Messenger, peace and blessings be upon him by Allah {21:107} 
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ALLAHUMMA 


>ILQISALAYYA MIN ZIYANATIKA WA MAHABATIKA WA KARAMATUKA. 
WA MIN NU‘UTI RUBUBIYYATIKA MA YABHARU-L-QULUB 
WA TADhILU LAHU-N-NUFUSU # TAKhDA‘U LAHU-R-RAQAB 
- WA TAB&aRUQU-LAHU-LABaSARU # WA TATABADDADU LAHU-L~AFAKADU 
WA YAS-GhURU LAHU KULLUM-MUTAKBBIRIN JABBARIN 
WA YASJUDU LAHU KULLUN DhALUMI KAFFARIN - 


YA ALLAH # YA MALIK # YA ‘AZIZ # YA JABBAR 
YA ALLAH # YA?AHAD # YA WAHID # YA QAHHAR 


Oh Allah: Bestow upon me from Your Beauty and from Your Love and Your Dignity 
and from the qualities of Your Lordship such that will dazzle the hearts 
and before which the selfs will stand submissive and the spies will be subdued 
a flash of lightening shall appear before the eyes and the thoughts of them are dispersed 
each proud and haughty person shall be reduced 
and every oppressive disbeliever shall bow down 


Oh Allah # Oh High King # Oh Mighty # Oh Compeller 
Oh Allah # Oh One # Oh Unicity # Oh Conqueror 


17 


“There came to me a high ranking representative of the government whilst I was in the Maghrib who said to me, 
‘I do not see that you devote’ yourself very much to religious works. That being so tell me how you have gained 


such a position of eminence among the people so they think so highly of you?” 


“T replied, ‘I have one good deed to my favour which was prescribed by Allah to His Messenger and to which I 


have clung.’ 


He asked, ‘What is that?” 
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T answered, ‘Withdrawal from you and from your world in accord with the Words of Allah, 


Cs 3ysoJi § ay a) BSs ye Jt oe oF web 
FAPA‘RID SAM-MAN TAWALLA ‘AN DhIKRINA 


WA LAM YURID °ILLA-L-HAYATA-D-DUNYA 


Withdraw from him who turns away from our Remembrance 
and desires only the life of the world. 
{53:29} 


18 


“He said, ‘Early in my beginning I pursued the science of alchemy and I made supplication to Allah in this 
matter. I was told, 


“*Alchemy is in your urine; put it on what you want and it will become what you desire.” 


“So I heated up an axe and made water upon it and it turned to gold. Them my reason camé back to me and I 
said, ‘Oh Lord, I supplicated to You for a certain thing but I did not get it except by what is unclean {najjas} and 
the use of this is forbidden.’ Then I heard, 


“Oh “Ali, the life of this world is filth and if you desire it you will not attain it except by filth.’ 
“I said, ‘Oh Lord, deliver me from it!’ 


“T was then told, ‘Heat the axe and it will return to being iron.’ I did and it was.” 


19 
He said, “In a dream I saw my Guide standing beneath the Throne {al-‘arsh}. Later I said to him, 
“Ya Sidi. I saw you yesterday beneath the Throne.’ 


“He said, ‘You saw no one but your self, oh ‘Ali. If anyone is with Allah without a where {ayna} how can he be 
seen? Whenever you inherit my station you will see me.’” 
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REMEMBRANCE 


Allah, Exalted is He, endears remembrance {adh-dhikr} to the remembrancer {adh-dhakir} and calls the 
remembrancer to it in a most sublime and beautiful way. $ 


34 


FADhKURUNI *ADbKURKUM 


So Remember Me; I will Remember you 
{2:152} 


Allah, Glorified is He, calls for dhikr in different ways. He calls for it by way of an order {al-’amr} and He 
orders that the remembrancers, male and female {dhakirin wa dhakirat} should remember Him frequently, 
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YAMAYYUHA-L-LADDbINA 7AMANUDb-KURU-LLAHU DhIKRAN KATHIRA & 
WA SABIHUHU BUKRATAN WA ?ASILA@ 


Oh you who believe. Remember Allah with abundant remembrance® 
and praise Him in the early dawn and the late afternoon. 
{33:41-42} 


and the Glorified calls for dhikr in all situations in which human beings find themselves — saying, 
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FA‘IDbA QADAYTUMU-S-SALATA: 
FADhKURU-LLAHA QIYAMAN WA QU‘UDAN WA ‘ALA JUNUBIKUM 


And when you have completed your worship 
remember Allah standing, sitting or on your sides 
{4:103p} 


and He has made the signs of His creation means of Remembrance for those who steadfastly believe, 


Cer lv ine 
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>INNA FI-S-SAMAWATI WA-L-?ARD LA’ AYATIL-LI-L-MU>MININ @ 


Truly. in the heavens and the earth are signs for those who believe @ 
{45:3} 
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INNA FI KhALQI-S-SAMAWATI WA-L~*ARD 
WA-Kh-TALAFI-L-LAYLI WA-N-NAHARI LA’AYATIL-LISULI-L2ALBAB@ 
ALLADhINA YADhKURUNA-LLAHA QIYAMAN WA QU‘UDAN WA <ALA JUNUBIHIM 


Truly the creation of the heavens and the earth 
and the differences between the day and the night are signs for those possessed of wisdom © 
Those who Remember Allah standing, sitting or on their sides. 
{3:190-191p} 


Allah also informs us that dhikr is a cure for worry, anxiety, and distress 


ALLADBINA *AMANU WA TAT&MA’INNU QULUBUHUM BI-DhIKRI-LLAH 
?ALA BI-DhIKRI-LLAHI TATAMA°INNU-L-QULUB& & 


Those who are faith full and bring their hearts to rest by the remembrance of Allah 
For surely in the remembrance of Allah are hearts made tranquil. @ 
{13:28} 


Contentment {ar-rida}, the conciliation of the self {hudi@a-n-nafs}, serenity {as-sakinah} and the tranquillity 


the heart {tum@ninata-l-qalb}: all of these arise from the Remembrance of Allah, the Exalted, the Sublime. 
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a .+ FASBIR ‘ALA MA YAQULUNA 
WA SABIH BI-HAMDI RABBIKA QABLA TULU‘I-Sh-ShAMS WA QABLA GHURUBINA 


WA MIN ?ANAA?I-L-LAYLI FASABBIH 
WA ?AT&RAFA-N-NAHARI LA‘SALLAKA TARDA © 


Be patient with what they say 
and proclaim the praise of your Lord before the rising of the sun and before its westering. 
and in the watches of the night and the two ends of the day that you may find contentment. & 
{20:130} 
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He orders patience and forbearance upon the remembrancers and abjures us not to lose sight of them in seeking 
the flashy glitter of worldly reward or by obeying those who have forgotten to remember. 


eee DADO & 
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WA-S-BIR NAFSAKA MA‘A-L-LADhINA YAD‘UNA RABBAHUM 
BI-L-GhADATI WA-L-‘ASbIY YI YURIDUNA WAJHAHU: 
WA LA TA‘DU ‘ANHUM TURIDU ZINATA-L-HAYATI-D-DUNYA: 
WA LA TUTI¢ MAN ?AGhFALNA QALBAHU ‘AN DhIKRINA 
WA-T-TABA‘A HAWAHU WA KANA >AMRUHU FURUTA & 


Restrain your self with those who call upon their Lord 
in the morning and the evening, seeking His Presence. 

Turn not your your eyes away from them seeking the adornments of worldly existence. 
And do not obey the one whose heart we have made forgetful of Our Remembrance, 
who follows his own lust and whose orders exceed the limits. 8 
{18:28} 


For in the Last and Final World {al-akhirah) it will be those men and women who remember Allah who will be 
the victors, as He has made clear in His saying, 
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WA-Dh-DhAKIRINA-LLAHA KATHIRAN WA-Dh-DhAKIRATI- 

i >ASADDA-LLAHU LAHUM MAGHFIRIRATAN WA AJARAN <ADhIMA: 

And the men who remember Allah abundantly and the women who remember. 


Allah has prepared for them forgiveness and a vast reward. 
{33:35p} 


The Messenger of Allah, blessings and peace of Allah be upon him, was a lover of dhikr in its many differing 
forms {makhtalafi-l-asalib} and in all circumstances. Sayyidah °A‘ishah, may Allah be content with her, said, 
“He, blessings and peace of Allah be upon him, remembered Allah in all circumstances, and the word 
‘circumstance’ {?ahyanih} encompasses the meaning of both times and situations {alawgat wa tumni}. He, 
may theblessings and peace of Allah be upon him, remembered Allah in the morning and the night and he made 
dhikr standing, sitting and on his side.” 


He, blessings of Allah and peace be upon him, said, “Allah says, ‘I am with My slave as long as he invokes Me 
and his lips move for invoking me.” al-Bukhari recorded it. 


He, blessings of Allah and peace be upon him, said, “The one who remembers Allah among the forgetful is like 
a gree.i tree in the midst of dry straws.” Abi Nu‘aym recorded it. 
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In Hadith Qudsi reported by ash-Shaykhayn {al-Bukhari and Muslim}, Allah, Exalted is He, says on the tongue 
of the Prophet, blessings and peace upon him, 
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?ANA ‘INDA DhANI ‘AB&DI BI WA ?ANA MA‘AHU HINA YADhKURUNI, 
FAIN DhAKARANI FI NAFSIHI DpAKARTUHU FI NAFSI, 
WA°IN DhAKARANI FI NAFSIHI MAL?AN DpAKARTUHU FI MA°LAN KhAYRIM MINH, 
WA?IN TARRABA?ILLAY ShIBRAN TAQARRABTU °ILA YHI DhIRA‘A, 
WA?IN °AQRTABA “ILLAY DhIRA‘SAN >AQRARABTU?ILAYHI BA‘A 
WA°?IN°?ATANI YAMShI?ATAYTAHU HARWALAH 


Iam as My worshipper deems Me to be and I am with him when he remembers Me. 
And if he remembers Me in his self I Remember him in My Self. 
And if he remembers Me in a gathering I remember Him in a gathering better than his. 
And if he comes close to Me by a hand’s breadth I come close by an arm’s length. 
And if he comes closer to Me by an arm’s length I come closer to him by both arms outstretched. 
And if he comes to me walking I come to him running. 
{recorded as correct {sahih} by al-Bukhari and Muslim} 


>Imam ?Ahmad related that the Prophet, blessings and peace of Allah be upon him, gave us guidance in saying: 


“There is no act that the son of Adam performs which is more efficacious in saving him from the wrath of Allah 
than the remembrance of Allah.” al-Bukhari recorded it. 


He makes clear, blessings of Allah and peace be upon him, reported on the authority of Ibn ‘Abbas and recorded 
as correct {sahih} by Abi Dawid an-Nis@i and al-Hakim, that; 


“The likeness of one who makes dhikr of his Lord and the one who does not remember is like the difference 
between the living and the dead. Just as one who remembers {adh-dhakir} achieves the Contentment of Allah 
and His Reward {thawabahu} in the Last and Final Life, so too does the dhakir gain benefit in this very life.” 


They asked him, blessings of Allah and peace be upon him, what act carried the greatest merit.He replied, “That 
you die with your tongue moist with the invocation of Allah.” Tabarani: Kabir, 20.107 ~ 


The Messenger, blessings of Allah and peace be upon him, says, “He who finds his stronghold in the seeking of 
the forgiveness of Allah {alistighfar} finds that Allah makes for him an opening and a way out of every misery 
and hardship and grants him bounty from where he least expects it.” 
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SUPPLICATION 
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And if My worshippers question you concerning Me — I am near — 
J answer the call of the caller when he calls out to Me 
So let them hear My Call and trust in me that they may be rightly guided. 
{2:186} 


Allah, Glorified is He, has directed humanity to call out to Him in supplication and He has threatened those who, 


in their arrogance, are too proud to call upon Him. In a hadith that Imam ?Ahmad related, the Messenger, 
blessings of Allah and peace be upon him, said: 


AA ae ae a ota Same 
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>INNA-D-DA‘A?A HUWA-L-IBADAH 


“Truly supplication is worship.” 


arid then he, blessings of Allah and peace be upon him, recited the following ayah from the Furgan: 


>UD‘UNII >ASTAJIBA LAKUM: 
>INNA-L-LADhINA YASTAKBIRUNA ‘AN IBADATI 
SAYADKhULUNA JAHANNAM DAKIRIN & 


Call me — I will answer you. 
Surely those who are too proud to worship Me shall enter the Fire utterly humiliated. 
{40:60} 


>Annas, Allah be pleased with him, reported that He, blessings and peace be upon him, said, 


tsolall 32 Ghul» 


AD-DU‘A’?U MUbKbU-L-‘IBADAH 


“Supplication is the brains of worship.” 
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°Abi Hurayrah reported that the Messenger, blessings of Allah and peace be upon him, said, 


saree) aca cee eae Ge oe ee 
seal oe Hl gle posi Sgt ed 
LAYSA ShAYUN?AKRAMA ‘ALA-LLAHI MIN AD-DU® 


“There is nothing more precious to Allah than supplication.” 


SUPPLICATION CAN AVERT DESTINY! 


Tbn “Umar, may Allah be content with him, related that the Messenger, blessings of Allah and peace be upon 
him, said, 


“MAN FATIHA LAHU BABU-D-DU‘A’I FATIHAT LAHU *ABWABU-R-RAHMAH, 
WA MA SU°ILA-LLAHU TA‘ALA ShAY?AN ?AHABBA °ILAYHI 
MAN ?AY-YAS°ALA-L-AFIYYAH, 
WA?INNA-D-DU‘A?A YANFA‘U MIMA NAZALA WA MIMA LAM YANZIL, 
WA LA YARUDDU-L-QADA?A °ILLA-D-DUsA?, FASALAYKUM BI-D-DU‘A?” 


“The one who opens the Door of Supplication to him are open the Doors of Mercy. 
Allah, the Exalted, was not asked for any thing more beloved by Him than health. 
Supplication is of benefit in that which has been sent down and that which has not been sent down. 


Nothing can revoke what is destined except supplication — so supplicate.” 


Sayyidah <A?ishah, may Allah be content with her, related, 


“The Prophet, blessings of Allah and peace be upon him, said, “Caution {hadhar} cannot avert destiny {al- 
qadar}. Supplication {ad-du‘@} is of benefit in regards to what has been sent down and- what has not been sent 


down. When trial or affliction {al-bala} descends, supplication meets it and forestalls it until the Day of 
Judgment.” al-Hakim authenticated it. 


at-Tirmidhi, Allah be content with him, related on the authority of Salman Farisi, Allah be content with him, that 
the Messenger, blessings of Allah and peace be upon him, said, - 


oY poll ays 1G GT Y GT 35 9 
LA YARDU-L-QADAR?A ?ILLA-D-DU<A?, WA LA YAZIDU-L-‘UMRI?ILLA-L-BIR 


“Nothing averts destiny except supplication and nothing extends the life but righteousness.” 
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The acceptance of supplication has certain conditions 


It must be proceeded by sincere repentance {at-tawbah} 


The pursuit {tahari} of that which is licit {al-hallal} 


Ibn ‘Abbas related the following from al-Hafidh Ibn Mardawih, 


“This ayah was read to the Prophet, plestings of Allah and peace be upon him, 


YAAYYUHA- N-NASU KULU MIMMA FI-L-ARDI HALLALAN TAYYIBA 


‘Oh you people, eat from the earth what is licit and good. 
:168p} 


Sa‘ud bin >Abi Waqis said, “Oh Messenger of Allah, call to Allah that He many answer my supplication.” 
“Oh Sa‘ud. Eat of what is wholesome and your supplication will be accepted. By He Who holds the self of 
Muhammad in His Hands, the one who puts what is unlawful {al-hardm} into his stomach will not have his 
supplication accepted for forty days and the worshipper {al-‘abd} whose flesh grows from the forbidden or ill- 
gotten {as-suht} or usury {ar-ribd}: his flesh will be the first that the Fire shall eat.°” 

The times for supplication 


Whilst supplication is of benefit at any time, there are certain times and places which are preferable. The 
Messenger, blessings of Allah and peace be upon him said; 


YANZILUR-RABBUNA KULLA-L-LAYLATI?ILA SAMA?I-D-DUNYA 
HINA YAB&QA ThULATU-L-LAYLI-L?AKbIR — FALYAQUL 


“Our Lord descends every night to the heavens of the world in the last third of the night and says.” 


Tee Sl Lt Y 


MANY YADU‘UNI FA’STAJIBU LAHU? MANY YAS*ALUNI FA?A‘TIHU? 
MANY YASTAGbFIRUNI FA?GhFIRLU LAHU 


“Who calls to Me that I may answer? Who asks of Me that I may give? 
Who requests My forgiveness that I may forgive?” 
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And the Messenger of Allah, blessings and peace be upon him, was asked as to which supplications were most 
certainly heard. He replied, 


JAWFA-L-LAYLU-LAAKhIRU WA DUBURA-S-SALAWATI-L-MAKTUBAH 


“In the middle of the night or at its end and in the last part of the prescribed prayers.” 


Muslim recorded as correct {sahih} the saying of Abi Hurayrah, may Allah be content with them both, that the 
Messenger, blessings of Allah and peace be upon him, said, 
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>AQ4RABU MA YAKUNU-L-IBADU MIR-RABBIHU WA HUWA SAJIDUN 
FA‘SAKThARU MIND-DU<A? 


“The nearest the worshipper is to his Lord is in the prostration.” 


As to the places in which supplication is most teadily heard, these are the pure, holy and blessed places, the best 


of which is Makkah the Blessed, and then after her, Madinah the Illuminated, and then al-Quds the Noble 
{Jerusalem}. 


Jal sal oye Ste 655 Hoy AL UI es 
WA LOW LA FADLU-LLAHI ‘ALAYKUM WA RAHMATUHU 
MA ZAKA MIN ?AHADIN ?ABADA 


And were it not for the Grace of Allah upon you and His Mercy, none of you would ever be pure. 
{24:21p} 
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Dhikr & Du‘# in the “Ahzab 
of 
Shaykh ‘Abi-l-Hasan 


Shaykh °Abi-I-Hasan, Allah sanctify his secret and perfume his resting place, placed great importance on 
frequent and constant Remembrance and Supplication. His way, in most cases, was to mix dhikr with 
supplication, and what we have received from him in this form, both in his Orisons and Litanies (?ahzab wa 
adhkar}"9, as well as sayings, is so vast that we can not fully deal with it all in this section. We will concern 
ourselves here with what Ibn ‘Atallah as-Sankandari related in Lata@?if al-Minan {The Subtle Bestowals} and 
Ibn Sabbagh related in Durrati-l?Asrar {The Secret Pearls} and Ibn ‘Iyyad related in al-Mufakhiri-l-Aliyyah 
{The Glorious Traits of the Friends of Allah}, may Allah sanctify their secret. 


Ibn ‘Iyyad says, “The Orisons of the Perfected People {?ahli-l-kamal} are mixed with their states Pahwal}, 
backed by their true knowledge {<ilm}, fortified with their inspiration Pilham}, and accompanied by their 
blessed wonders {karamat}.” 


Shaykh >Abii-I-Hasan said with regard to The Orison of the Earth {Hizbu-l-Barr}'2°, “He who reads our Orison 
will have what we have and upon him will be what is upon us.” ts 


The Orisons and Litanies of our Shaykh, may Allah sanctify his secret, contain beneficial knowledge {?ifadati-I- 
“lm}, the refined manners of unicity {?dddabi-t-tawhid}, indications for the way {ta‘rifi-t-tarigah}, the 
intimations of reality {talwihi-l-hagiqah}, reminders of the sublimity of Allah the Most High and His Majesty 
and Greatness, as well as reminders of the baseness {haqdarah} of the appetitive self and its degraded nature 
{khissatiha}, coupled with warnings about its deceptions {khida‘} and misleading enticements {ghawah}. The 
Orisons contain clear descriptions of the nature of worldliness and worldly people and the ways both may be 
avoided. The Orisons contain reminders of one’s transgressions and defects and the way to relieve one’s self 
from them. The Orisons point out the characteristics of tawhid and sincerity and the necessity of adhering to the 
Divine Law {ash-shar‘} and carrying out or fulfilling its demands, The Orisons are education in the form of 
directives and directives in the form of education. Whoever seeks knowledge {al-ilm} in them will find 
knov'ledge and whoever seeks for deeds {al-‘amal} will find their source (Saynuh}. Who seeks a spiritual state 
{al-hal} will find in them its secret seat. All that we mention has been attested to by both the élite {al-khass} 
and the average {al-‘amm)} seekers of Truth. 


There is not anyone who hears them but that they are affected by them save that they be preoccupied with a 
weighty crisis or with worldly concerns and we beseech the help of Allah in all such matters. 


Shaykh ?Abi-I-Hasan says, advising those remembrancers {adh-dhdkirin} and supplicators {ad-dain} who 
hope that Allah accepts {gabiil} their calls, 


“Tf you want a response to your calls quicker than a flash then you must attain five things: 


"19 See Volume One, {Orisons} pages 21-220 of the Arabic section and the Arabic section of this Volume, 
120 See Volume One, {Orisons} pages 37-82. 
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Submission to the Order al-amtithali-l?amr 


Avoidance of the reprehensible al-ajtinabi-li-n-nahiy 


Purification of the Secret tathiri-s-sirr 


Gathering of the Resolve jam‘i-l-himmah 


Absolute Need al~idtirar 


In accord with the saying of Allah, 
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*AMMANY-YUJIBU-L-MUDTARRI?IDhA DA‘AHU WA YAKShIFU 
WA YAJa‘ALAKUM KhALAFAA?A-LARD: 
>A*ILAHUN MA‘A-LLAH: QALILAM-MA TADhKKARUN @ 


He who answers the destitute when he calls and removes the evil 
and appoints you as representatives upon the earth. 


Is there a god with Allah? Little indeed do you remember. 
{27:62} 


The one who is deprived and bereft {mahriim} is the one who calls to Allah and his heart is occupied with other 
than Allah. Avoid this by every means and if it is not possible for you to hold to five prerequisites then isolate 
{khulwah} yourself from people and recall, to the extent Allah wills, your evil actions and characteristics with 
total scorn and profer unto Him what you know of the beauty of His Veil and say the following: 


Du‘a 


YA ALLAHU YA MANNANU YA KARIMU YA DhA-L-FADL 
“Oh Allah, The Dispenser, The Generous, Possesor of Abundance. 


eyees eek sei ad ae 


MAL-LI-HADbA-L-‘IBADI-L-‘ASI GhAYRUK 


Who does this erring slave have but You? 
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ble» dl Gascul ye pee SS, 
WA QADA ‘AJIZA ‘AN-N-NUHUDI ’ILA MARDATIK ~ 


This slave has been incapable of ascending to Your Pleasure, 
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WA QATA‘ATHU-Sb-ShAHWATU ‘AND-DAKhULI FI TA‘ATIK 


and his lust has prevented him from entering in Your Obedience. 


Bie8 ie HA I 


LAM YABaQA LAHU HAB&LU YATAMASAKU BIHI SUWA TAWHIDIK 


L There is no rope left for him to cling to other than Your Oneness. 


ee os os 0 - a ne ee ae 
t WA KAYFA YAJaTART'U ‘ALA-S-SU’ ALI MAN HUWA MU‘RIDUN ‘ANK 


How can one who is so far from You be honest in his calling? 


oh] cae oo ye JO VS a 
*AM KAYFA LA YASALU MAN HUWA MUHTAJUN "ILAYK 


Yet how can he not ask when he is so in need of You? 


a, Jil, GG as es 


WA QAD& MANANTA ‘ALAYYA-L-AANA BI-S-SU’ALI MINK 


When You have granted him the boon of asking You? 


ts sal pe Le , 


WA JA‘ALTA HASBI-R-RAJA’A FIK 


And You have given him hope in You? 
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So do not turn me away devoid of Your Mercy, Oh Generous. 


aeoe 
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WA QAD& JA‘ALTA LI-’ASMA’IKA HURMATAN 
FIMAN DA‘AKA BIHA LA YUSbRIKA BIKA ShAYAN ’AJAB&TAH 


You have sanctified Your Names. 
So whoever calls You — without associating any one with You — You will answer. 


CN? eS Bat oe sc 


FA-BI-HURMATI ’ASMA’IKA YA ALLAH 


So by the Sanctity of Your Names, Oh Allah 


YA MALIKU YA QUDUSU YA SALAMU YA MU’MINU YA MUHAYMINU YA ‘AZIZU 
YA JABBARU YA MUTAKBBIRU YA KbALIQU YA BARII’U YA MUSAWWIR 


Oh Sovereign, Oh Holy, Oh Peace, Oh Security, Oh Protector, Oh Invincible, 
Oh Omnipotent, Oh Most Great, 
Oh Creator of all that is, Oh Shaper from Nought, Oh Former of the Image 


ESI seull, eel. a pel 58 
wf bey obi eager rca 
Jai +8 Es} ak 5, 
QINI MIN AL-HAMI WA-L-HAZANI WA-L“ARZI WA-L-KASLI 


WA JUBANI WA BUKhLI-WA-Sh-ShAKI WA SU’I-Dh-DhANNI WA DUL‘I-D-DAYN 
WA GhALABATIHI WA QAHRI-R-RIJAL 
Protect me from distress and grief and incapacity and laziness and cowardliness 


and miserliness and suspicion and the pressures of debt 
and the beatings and subjugation of men. 
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FA’INNA LAKA-L-ASMA’U-L-HUSNA- 
WA QAD& SABAHA LAKA MA FI-S-SAMAWATI WA-L~’ ARD 
WA ’ANTA-L-‘AZIZU-L-HAKIM 


Yours are the Beautiful Names, - 
and every thing in the heavens and the earth p ‘s You, 


and You are The Omnipotent, The Al 
a a eer a A252 240g 8 # See, 
awl obs 5 ball os WLI 3! 
ALLAHUMMA ‘INNI ’AS’ALUKA KhAYRATI-D-DUNYA WA KhAYRATI-D-DIN 
L Oh Allah, I ask you for the goodness of the worldly life and the goodness of the religious life. 


LS tal | lS SL Gal oh 
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KhAYRATI-D-DUNYA BI-L-’AMNI WA-R-RIFQI WA-S-SIHATI WA-L-‘AFIY AH 
KbAYRATI-D-DINI BI-T-TA‘ATI LAKA WA-T-TAWAKKULI ‘ALAYK 
WA-R-RIDA BI-QADA’IK WA-Sh-ShUKRI ‘ALA AAL'IKA WA NA‘IMIK 
"INNAKA ‘ALA KULLI SbAY’IN QADIR 


The good of the world in the form of security and bounty and health and well-being. 
The good of the religious life in the form of obedience to You and reliance upon you 
and contentment in what You have ordained and thankfulness for Your Generosity and Bounty. 
“Truly You have Power over all things.” 
{3:26} 


The Shaykh, may Allah sanctify his secret, said, “Do not let your dividend in the making of du‘a be simply the 
fulfillment of your wants and needs devoid of the joy of communication with your Beloved, lest you be from 
those who are veiled.” 


Oh Allah, Oh Friend, Oh Protector, Oh Wealthy, Oh Praiseworthy. I seek refuge with You from a world in 
which there is no portion pertaining to Your Self and any deed which follows in which there is a portion from 
other than You. I seek refuge with You from any movement which is removed from the practice {sunnah} of 
Your Messenger, blessings and peace be upon him, or any involuntary act which does not lead to the inner 
knowledge {ma‘arifah} of You. Keep my heart in Your Presence and cause me to dispense with my guarding it 
by Your Guarding it. You have Power over all things.” ° 
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In another!?! of his remembrances { adhkar} he said, 


Oh Allah, 
O You who have given existence to that which exists through Your Existence. 
Oh You Who controls the states of movement and rest. 
I ask You by Your Glorious Name by which You bring Life to the dead. 
By which you raise up in exaltation whom You Will and utterly abase whom You Will. 
Make for me an opening and a way out of my assigned tasks. 
Oh You who are The Supreme Hope. 


Our Shaykh, Allah sanctify his secret, said, 


The Companions of the Messenger, 
Blessings of Allah and peace be upon him, 
Were distinguished by their actions. 
As were those who followed them 
{at-tabiin} 
< The people-of our time are distinguished by mystical knowledge{ma‘ifah} - 
And I have been made to impart to them 
the Knowledge of Allah, 
‘azza wa jalla 


Here we direct our readers to the Arabic section at the other end of this volume {pp 1-41} where we have 
transcribed, transliterated and translated a number of the ?adbkar of our Shaykh which were relayed here and 
there and which do not take the form of the Orisons or Litanies that are found in Volume One. Although these 
?adbkar in the original book follow directly upon the few preceeding examples, which we have included to give 
the taste and the scent of his °adhkar, we felt that in the English language edition it would be better to place these 
in a separate section, since they are extensive and since Arabic is written from right to left and it would be best if 
the pagination followed sequentially. We trust that this will not prove troublesome to the reader and we will now 
continue with the last chapter of Shaykh <Abdu-1-Halim’s work on our Shaykh ?Abi-I-Hasan. 


a, 


121 (Durrat al—Asrar } p182 
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: ~~ | (ADVICE of ABU-L-HASAN ) | 


Stick firmly to these good habits and you will have happiness in the two worlds. 


1} Do not take friends { waliyd} from among the unbelievers {al-kafirin} and do not make enemies { ‘aduwda} 
from amongst the believers {al-mu’minin}. 


2} Make the provisions for your journey in this world {ad-dunya} to be the fear of Allah {at-taqwa} and 
consider yourself to be among the dead. 


3} Bear witness to the Oneness {al-wahdaniyyah} of Allah and to the message of His Messenger. 
4} Account your good deed even if it be small. — and say, 


Io 


pols 
*AMANTU BI-LLAHI : 
WA MALAA IKATIHI WA KUTUBIHI WA RUSULIHI WA-L-YAWMLL-’AKhIRA 


I believe in Allah and His Angels and His Books and His Messengers and the Last Day 


’ aie Pre 
pooree)| <UL! 9 | pee lbi 4 Goa us 
SAMI‘NA WA ’ATA‘NA GhUFRANAKA RABBANA WA ‘ILAYKA-L-MASIR 


We hear and we obey. Forgive us, oh our Lord, and to You is the final return. 
{2:285p} 


And to those who stick to these good habits, Allah, Most High, will guarantee four things in the world: 


Truth in Speech 


Sincerity in Action 
Protection from evil 


And Allah, glory be to Him, will guarantee four things in the last world: 


Reaching the High Rank 


Provision like rain 


Entering the Sheltered Garden 


If you yearn for truthfulness in your speech, then persevere in reading Suratu-l-Qadr {97) begining: 


8 tee tee og ce 
oI dd 3 sp! L! 
*INNAA ’ANZALNAHU FI LAYLATI-L-QAD4R 


Truly We sent it down on the Night of Power 
{97:1} 
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If you want provision {ar-rizg} like rain then persevere in reading Siratu-l-Falaq {113} beginning: 


Bull al ‘gel JB 


QUL ’A‘UDbU BI-RABBI-L-FALAQ& 


Say: I take refuge in the Lord of the Crack of Dawn. 
{113:1} 


If you want preservation from the evil of people, persevere in reading Siiratu-n-Nas {114} beginning: 


yo ie ght 3 ; 


QUL ’A‘ODHU BI-RABBI-N-NAS 


Say: I take refuge in the Lord of the People. 
{114:1} 


If you want to bring goodness {khayr} and bounty {rizg} and blessings {barakah}, 
persevere in reading: 


awl gel Ui 
See 33 ll pe A A 


BISMILLAHI-R-RAHMANI-R-RAHIM. 
AL-MALIKU-L-HAQQU-L-MUBIN HUWA NI‘MA-L-MAWLI WA NI‘AM-N-NASIR 


In the Name of Allah, The Mercy Full, The Bestower of Mercy 
The Sovereign, The Clear Truth. He is the Blessed Protector and the Blessed Support 


And persevere in the daily reading of Siiratu Ya Siiin {36} and Saratu-l-Wagqi‘ah {56}. 
o——_ 
If you yearn that Allah would. make a way out for you from every distress and an opening from every hardship 
and that He would give you from where you know not, then confine your self to seeking forgiveness. 


{ ‘istighfar}. 
o——— 


If you want to feel secure from what terrifies you, then say: 


pee 


lhe 5 tend o eth Ai othe 3,61 


wre ol 5 eb lad Of 5 tbe FB be 5 


*A‘UDBU BI-KALIMATI-LLAHI-T-TAMMATI MIN GhADIBAH WA ‘IQABAHU 
WA MIN ShARRI ‘IBADAHU WA MIN HAMIZATU-Sh-ShAYATINA WA INY-YAHDARUNA 


I take refuge in the perfect complete Words of Allah from His Anger, His Punishment 
and from the evil of His Worshippers and from the sneering slander and presence of the shayatin. 
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If you yearn to know when the gates of heaven are open and prayers {ad-du‘a’} are answered, then bear witness 
at the time the caller calls and answer his call by saying the hadith, 


a Slitign Hees 


etl cab Bach yl Capea 2 JP o 


MAN NAZALA BIHI KARABU ’AW ShADATU FA-L-YAJIBA-L-MUNADI 


“He upon who descends misery and calamity should respond to the caller.” 


And by ‘the caller’, Allah means the one who calls us to prayer. 
o—— 


If you wish to be safe from misery, stress or fear, then say: 


Ae ea preleage Obes 43 I i531 51 
"yes al ae gg SHI 


eae ‘sl es abel « gl all aes yl 
ets gt od 5 ge Sle 


ALLAHUMMA 
"INNI ‘AB&DUKA WA-B&-NI ‘ABADUKA WA-BA-NI °UMMATIK 
NASTYATIKA BI-YADIK * WA MADI FIYYA HUKMIK « ‘ADLUN FI QADA’UK 
*AS’ ALUKA BI-KULLI-S-MI SAMITU BIHI NAFSIK 
*AW ’ANZALTAHU FI KITABIK * AW ‘ALIMTAH ’AHADAM-MIN KbALQIK 
*AW ASTA’ATHIRTU BIHI Fl ‘ILMU-L-GbAYBU ‘INDAK 
*AN TAJ&‘ALU-L-QUR’ AANU-L-‘ADbIM RABI‘A QALBI WA NURI SADRI 
WA JALA’I HUZNI * WA DbAHABI HAMMI WA GhAMMI 


Oh Allah. 

Truly Iam Your Slave and the child of Your Slave and the child of Your Community. 
My forelock is in Your Hand * Your judgement for me is issued * Your decree is just. 
limplore You by every Name that You have called Your Self 
Or sent down in Your Book ¢ Or taught any one of Your Creatures. 

Or kept to Your Self in Your Unseen Knowledge. 

Make the Sublime Qur’an to be the springtime of my heart and the night of my’breast. 
The disperser of my sadness and the vanisher of my sorrow and grief. 
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If you want to feel at rest from a matter which is greatly disturbing you, then say: 


Oy Sa A gl i 
Jal to OG ADT go OG 


es sees 


ota 


AL-HAMDU-LLILAHI-L-LADbI LAM YATTTAKhIDh WALADAN . 
WA LAM YAKUL-LLAHU ShARIKUN FIL-MULKI WA LAM YAKUL-LLAHU 
WALIYYUM-MIN-Dh-DhULI — WA KABBIRHU TAKBIRA 


Praise be to Allah Who has not taken to Himself a son and Who has no partner in Sovereignty 
nor does He have, out of humility, a protecting friend. 
So magnify Him with repeated magnificats 
{17:111} 
——— 
and if you want to be cured by Allah from 99 diseases, the least of which is madness, then say: 


peal i dit 9 395 Ue 


LA HAWLA WA LA QUWWATA ’ILLA BI-LLAHI-L-‘ ALTY YU-L-‘ADhIM 


No might and no power except with Allah The Most High, The Sublime. 
{18:39p} 


<3——_____—_ 


If you wish to be benefited from whatever calamity besets you, then say: 


ihe Cyd G 


INNA LI-LLAHI WA ’INNAA “ILAYHI RAJI‘UN 


Truly we belong to Allah and truly to Him we return 
{2:156p} 


Q—_-— 


‘If you want to be successful in submission and surrender, then give up inquisitive staring and curiosity 


<—————- 


If you want to have a sufficiency of wisdom, then give up chattering speech { fadiili-l-kalam}. 
———— 
If you want to be successful in rectifying your own fault, leave off spying on the faults of others. 
Part of hypocrisy {an-nifaq} is spying {jawsasah} on others, 
whilst entertaining good thoughts {hasanu-dh-dhan} of others is a part of secure faith {al-’iman}. 


*ShAYKh ?ABU-L-HASAN ASh-ShADhDULI + 159 


If you want your distress to vanish and your debts to be paid, say in the morning and at night: 


weds nell oe ab 361 


SST Gell oe oh S15 
SSI 5 seal ye 2b Sei, 
JET 48 5 el CE oe ob Sel 5 


ALLAHUMMA 
*INNI ’A‘UDBU BIKA MINA-L-HAMMI WA-L-HAZN ¢ 
WA ’A‘UDhU BIKA MINA-L-JABANI WA-L-BUKL + 
WA ’A‘UDbU BIKA MINA-L-‘AJZI WA-L-KASL * 
WA ’A‘UDBU BIKA MINA GhALIBATU-D-DAINU WA QAHARU-R-RIJAL * 


Oh Allah 
truly I take refuge with You from sadness and grief. 
And I take refuge with You from helplessness and laziness. 
And I take refuge with You from cowardice and stinginess. 
And I take refuge with You from the defeat of debt and the tyranny of men. 


<—____— 


If you want to be successful in attaining the sweetness of worship, 


then leave off excessive concern with food and take up fasting. 
Wake in the nights and offer the tahajud '?2 prayer. 


———— 


If you want to be successful in attaining reverence, then leave off joking and laughing. 


They kill reverence. 
3¥—_—_—___ 
If you want to be successful in reaching the Garden, then leave off lusting after the world {ad-dunya}. 
Y—————— 
If you want to be secure from all that is harmful, think the best of people. 
And if you wish to reach the ‘dwelling place’ {al-manzil}, give up dependence {al-’i‘timad} on people 
and trust {tawakkul} in Allah alone. 
= g— —~ — 
If you want to be successful in attaining to the fear {al-khashiyyah} of Allah, 
then give up fantasizing about the Essence {adh-dhat} of Allah, Most High, 


that you may be saved from doubt {ash-shak} and hypocrisy {an-nifaq}. 
ee | 


122 The supererogatory night vigil prayer said in the late watches of the night after having first slept. - 
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If you wish your heart not to die, then say every day forty times: 


ez 


YA HAYYU YA QAYYUM ° LA ‘ILAHA "ILLA ’ANTA 


Oh Ever Living, Oh Self Subsisting, There is no deity save You. 
{18:39p} 


gy 


If you wish to see the Prophet, blessings of Allah and peace be upon him, 
on the Day of Standing { yawmi-l-giyamah} and the Day of the Removal of the Veil { yawmi-I-hasrah}, 
then read the following suwar abundantly: 
Stiratu-t-Takwir or The Overthrowing 
which begins, after the basmallah, 


ajgS (peel [3] 


*IDbA-Sh-ShAMSU KUWWIRAT 


When the sun is overthrown 
{81:1} 


Stratu-l-Infitar or The Splitting 
which begins, after the basmallah, 


[3] 


*IDhA-S-SAMA’U-N-FATARAT 


When the heaven is split apart 
{82:1} 


Stiratu-l-'Inshiqdq or The Cleaving 
which begins, after the basmallah, 


I level (3) 


*IDbA-S-SAMA’U-N-ShAQQAT 


When the heaven is cleft open 


o—_ 
If you want Allah to enlighten your being {literally: your face}, persist in voluntary night prayers. 
a ar 
If you want to be saved from thirst on the Day of Resurrection, cling to the fast {as-sawm}. 


———_— 
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If you wish to be saved from the torture of the grave {sadhabu-l-gabr}, 
preserve your self from impurities {an-najasat}, abjure the forbidden {al-muhrimat} and reject lust. 


o——— 
If you want to be rich, then stick to frugality {al-qana‘ah}. 
oe 
If you want to be among the best of people, then be useful {ndfa‘a} to the people. 


3 


If you wish to be counted among the devout {’a‘bid}, then catch hold of the words of the Prophet, 
blessings of Allah and peace be upon him, 


“Who will learn from me these words and act upon them and teach others?” 


Abi Hurayrah said, “I will, oh Messenger of Allah.” 
So he took his hand and counted to five, saying, 


“Fear Allah in regards to what is forbidden and you will be among the devout.” 
“Be content with what Allah has given you and you will be the richest of people.” 
“Be good to your neighbor {jarik} and you will be a true believer {mu’min}.” 
“Love for the people what you love for your self and you will be a surrendered being {muslima}.” 
“Do not laugh too much, for laughter kills the heart.” 
 —— 


Tf you wish to be counted among the people of beneficence {al-muhsinin} and sincerity {al-khdlisin}, 
worship Allah as though you saw Him, knowing if you do not see him that He sees you. 
o—_—_ 
Tf you yearn for your faith {al-iman} to be complete, then refine your character {khulq}. 
— 
If you want Allah to love you, then aid your Muslim brother in fulfilling his needs. 
o—— 
If you wish to be counted among the obedient { al-mufay‘in}, perform the worship {salah} Allah ordered. 
o—_— 


If you want to meet Allah on the Day of Judgment purified from all wrong actions {adh-dhanub}, 
then wash {fa-gh-tasil} your self of all major impurities {al-janabah} 
and be sure to perform the Friday bath { ghuslu-l-jum‘ah}. 


o—— 
If you yearn to be gathered {tahashir} on the Day of Standing 
in the Light of Guidance {fi nuru-l-huda}, 


— and wish to be saved from iniquity {adh-dhulamat} — 
then don’t oppress {tudhalama} any one of the creatures of Allah. 


—————— 


If you want your mis-deeds to be dimished, then keep on asking for forgiveness { al-istighfar}. 
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o—— 
If you yearn to be among the most powerful of the people, then trust { tawakkul} in Allah. 
o—_—_ 


If you want Allah.to cover for you {yastir Allahu ‘alayk}, 
then cover the shameful faults { ‘wyub} of others. 


<~———— 


If you want your mistakes {khatdyak} to be erased {tamhiy}, 
then ask for forgiveness abundantly and be humble {khasha‘a} and submissive {khada‘a} 
and perform good deeds in private. 


—_——— 
If you want to abundant rewards {al-hasandtu-l-adham}, 
then refine your character, be modest {t#wadu‘} and have patience {as-sabr} in misfortune {balwa}. 


$—— 


If you want security from grave wrong doing {as-sai‘atu-l-‘adham}, 
steer away from bad manners {si’u-I-khalq} and stinginess {ash-shuhh}. 


o——__ 
If you want to calm the wrath of the Omnipotent upon you, hide your charity and maintain family ties. 


a 


If you want Allah to pay off your debts, 


say what the Prophet, blessings of Allah and peace be upon him, said, 
-————_—_— 


2.6 Oe Soe ae a ae Cee Ose at Gide 
ALLAHUMMA-K-FINI BI-HALALIKA ‘AN HARAMIK 
WA-Gbh-NINI BI-FADLIKA ‘AMAN SIWAK 


Oh Allah, satisfy me by the permitted and not by the prohibitted 
and enrich me by Your Bounty and by that of no one else. 


—_—_—_. 
If you want to be secure from people whose evil your fear, say; 

° er Ac yee ee ee 
pPoard ye cb Syd 4 payed of sles L! agli 
ALLAHUMMA "INNA NAJA‘ALIKA FI NAHURIHIM 
WA NA‘UDbU BIKA MIN ShURURIHIM 


Oh Allah, get them by their throats 
and I take refuge with You from their evil. 


o—__—_—___ 
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If you wish never to be hungry or thirsty, then persist in reading Suratu-l-Quraysh {106}. 


pee pS i 
BISMELLAHLR-RAHMANER-RAHIM 
In the Name of Allah, the Mercy Full, the Mercy Bestowing 


gut aL) 


LI'ILAFI QURAYSh 


For the protection of Quraysh 


zal, Pent, tay 


*TLAFIHIM RIHLATA-Sb-ShITAA’I WA-S-SAYF  ~ 


z = 
i a | 


ee os 2 0 2 oo] 


ccd] (Se cay Myo 5 


Their safe passage in the journey of winter and summer 


FALYA‘BUDU RABBA HADhA-L-BAYT 


Thus should they worship the Lord of this House 


ot ot pad 


ALLADhII ’AT&‘AMAHUM MIN JU‘IN 


Who has fed them in hunger 


Set pttele s 


WA ’AMANAHUM MIN KhAWF 


and secured them from fear 
{106:1-4} 
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oe 


If you want an abundance of good and ample provision, persist in reading 
Siiratu-l-Inshirah {94}, The Expansion, and Saratu-l-Kafiriin {109}, The Disbelievers. 


— a 


If you wish to be veiled from the people, then frequently say, 


Joell ae ei 


SD ope 6 HS gy ee gal 


ALLAHUMMA: 
7ISTIRANI BI-SATRIKA-L-JAMILA-L- 
LADhI SITRATA BIHI NAFAKA FALA ‘AYNU TARAK 


. cr ‘ORS Oh Allah, 
veil me with Your Veil of Beauty 
with which You have covered Your Self so that no eye sees You. 


*ShAYKh ?ABU-L-HASAN ASh-ShADBDBULI + 165 


(IN CONCLUSION & AN ADMISSION ) 


When I first started writing this book I was immediately confronted with a dilemma. This dilemma centered 
around the subject of miraculous or supernatural works {al-karamat} that abound in the old books containing 
accounts of the life of Shaykh ?Abi-l-Hasan. They are so numerous that I could not really avoid writing about 
them. I asked myself, “Should I simply write them down and leave the responsibility to those who have related 
them? — and if I did simply copy them all down would I be doing a favour to Shaykh Abu-l-Hasan or would I 
be doing him a dis-service?” 


In our time many ‘educated and cultured’ people {al-muthaqafin} dislike even the mention of these supernatural 
occurrences, these karamat. Exaggerations and immoderation. There is no doubt that the followers of any ‘wali’, 
whoever he or she might be, like to magnify and glorify the image of the wali so they therefore collect and relate 
as many accounts of karamat as they like. Whilst this may create a favourable response with some readers it may 
have the opposite effect on other readers. 


There are those who begin by denying the karamat of the awliy? and wind up dismissing the miracles {al- 
mu‘Gjazat} of the Prophet, blessings of Allah and peace be upon him, which are recounted in the true sunnah and 
other authentic {sahih} information recorded by the collectors of hadith. They have taken the position that they 
will satisfy themselves only by that which appears in the Qur’an and reject anything that appears in any other 
place or is derived from any other source. 


The very spirit of ‘modern times’ seems to call for the denial of karamat and discredits explicitly and implicitly 
anyone who attributes karamat to any wali. 


On which side do I come down? 


In spite of the existence of this ‘problem’ {al-mishkilah} which so clearly faces me I have not hesitated to begin 
this book, after my introduction, by recounting one of the karamat of Shaykh ?Abi-I-Hasan. It is the one 
recounted by >Abi-l-Abbas, may Allah be content with him, and I do not have the least doubt as to its 
authenticity nor have I ever questioned the truthfulness of its communication. Indeed when I recount various 
karamat here and there I never feel the least qualm in my conscience. Neither have I gone back or retreated in 
my feelings nor have I found it distasteful to my sensibilities. Indeed I have not stated all of the karamat or even 
the majority but have chosen those I felt were relative to the subject matter with which I was dealing 


Why is it that I have found no embarrassment { harajan} in relating karamat in this book of mine? 
Why? 
For the following reasons: 


@ The Quran speaks to us in a very clear manner about miracles {al-mu‘ajazat} granted by Allah to His 
Prophets and Messengers, upon all of whom be His blessings and peace. It also speaks of the karamat accorded 
to His awliya and His chosen ones {?asfiya’}. 


Isn’t it related within the Quran how ‘Isa {Jesus}, peace be upon him, could form the likeness of a bird from 
clay and then blow upon it and it would become a living bird by the permission of Allah? and did he not heal the 
blind and the lepers and raise the very dead by the permission of Allah? {3:49} 
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Is it not related in Quran how Musa {Moses}, peace be upon him, threw his staff and it became a gliding 
serpent that devoured the illusory snakes of the magicians of Fir‘awn {Pharaoh}; and that when Musa, peace be 
upon him, withdrew his hand which had been disabled it came forth whole from his garments? {7:107-117 & 
26:32:51} 

Did not Sayyidatna Maryam {Mary}, mother of ‘Isa, peace be upon them, become pregnant by the Holy Spirit 
{ar-rih} without the agency of a human father but by the Command of Allah? {3:45-47 & 19:16-26 & 21:91} 
And is it not related that when Zakariyya, peace be upon him, entered the sanctuary {al-mihrab} where Maryam 
kept vigil, he found she had been provided withfood? 


"65, bore Bey cpt Ss Ge b> 
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KULLAMA DAKhALA ‘ALA YHA ZAKARIY YA-L-MIHRAB WAJIDA ‘INDAHA RIZQA: 
QALA YA-MARYAMU ?ANNA LAKA HADhA: QALAT HUWA MIN ‘INDI-LLAH: 
>INNA-LLAHA YARZUQU MANY-YAShAA°U BI-GhA YRI HISAB 


Whenever Zakariyya entered into the sanctuary where she was, he found there was with her food. 
He said, “Oh Maryam, where is this from?” She said, “It is from Allah. 
Truly Allah provides without stint as He wills.” 


® What we call the ‘Laws of Nature’ { gawdninu-t-tabisah} are in reality the commonly recurring ‘habits of 
nature’ {adatu-t- tabi‘ah}. Breaches or breaks {kharaqa} in those commonly recurring habits are not impossible, 
as neither the ‘habits’ nor the ‘laws’ are barriers to the One who created ‘Nature’ or ‘nature’. 


®@ Those beings who manifest mu‘ajazat or karamat never attribute these breaches or tears iif the fabric of time 
and space to themselves. Rather they attribute them to The Generous Bestower {al-mutafadilu-l-wahab} or the 
Lord of Power {sahibu-l-qadirah wa-l-qahar}. That is to say that they attribute these mu‘ajazat or karamah to 
the ‘One’ who has power over all things. 


It has been noted throughout the ages that those who dis-believe in the miraculous are characterized by severe 
and harsh feelings as well as what might be termed a lack of heart. 


In fact their heads are cut off from their hearts and their hearts are not connected to their heads. 


They are people who have access only to their physical brain and are kept alive only by their physical heart. 
They have been deprived, and deprive themselves, of refined consciousness {rigatu-l-shu‘ur}, pure insight 
{saf@u-l-basirah} and angelic spirit {mala‘ikiyyatu-r-ruhi}. They are usually ‘atheists’ {al-mulahidah} or 
people who have not yet tasted real and certain faith {al-’iman} or people whose faith is weak. 

© The majority of Muslims throughout the ages, as well as their most illustrious leaders in knowledge {al-‘ilm} 
and religion {ad-din}, have always accepted the evidence of karamat. 


For these general reasons I have found no restrictions or embarrassment (?ithiraj} in recording some of the 
karamat of Shaykh Abi-l-Hasan. Beyond these general reasons there are some special personal reasons which 
confront this whole question face-to-face. 


I would say without false pride that I have never been one to fall prey to illusions {al-wahdm)} or spectral 
chimera {al-khayalat}. Allah has always protected me from that. Thus when I speak about ‘personal reasons’ I 
add to them an appeal that Allah will use them to guide some of those who are not totally devoid of goodness of 
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heart, and that the spirit of the personal reasons will lead people to the truth. 


Sometime ago I was severely tested {ibtilani} by Allah by something very oppresive {shagqa} both to my self 
and those close to me. This test lasted for a very long period during which we most earnestly beseeched Allah to 
lift it from us. One day a man from amongst the sdlihin!23, who knew about my trials, came to visit me. He gave 
me a piece of paper on which was written a certain form {saugh} of benediction on thé Messenger, blessings of 
Allah and peace be upon him. He said, “Recite this benediction and immerse {?istighariq} yourself in it. Return 
to if again and again by day-and by night in the hope that Allah will make it a cause to let this hardship pass.” 


The benediction went like this: 


An Invocation of Blessings on the Prophet 


123 A particularly difficult word to translate into English. The root is salaha which means to be good, right, proper, in order, 
tighteous, pious, godly. It also carries connotations of reconcilliation, peacemaking, In its usage as a term describing a specific group 
of people i.e., as-salihin, it carries all of those connotations and a bit more which have to do with a general and all-around soundness or 
goodness of heart, mind, spirit and body. A genuinely ‘whole’ and truly good human being with a high degree of what might be termed 


he pies ple De Ble 2 a 
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ALLAHUMMA ?SALLI SALATA JALALIN WA SALLIM SALAMA JAMALIN 
<ALA HADRATI HABIBIKA SAYYIDINA MUHAMMAD - 
WA-Gh-ShAHU ALLAHUMMA BI-NURIKA 
KAMA GbhAShIYATHU SAHABATU-T-TAJALLIYATI 
FANADBIRA ILA WAJHIKA-L-KARIM 
WA BI-HAQIQATI HAQA?1QI KALIMA MAWLAHE-L-‘ADhIMI 
ALLADbI?A‘ADATU MIN KULLI SU? 


Oh Allah bless with a benediction of sublimity and greet with a salutation of beauty 
the presence of Your Beloved, our liege-lord, Muhammad 
Wrap him, Oh Allah, in Your Light 
as You wrapt him in the clouds of theophany 
so that he gazed upon Your Noble Face. 
as he was wrapt in the Reality of the Realities of His Sublime Protector 
Who guarded him from all evil. 


“God consciousness’. 
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ALLAHUMMA FARJA KARBI KAMA WA‘ADT 
"AMMAN °YUJIBU-L-MUDTARRA IDA DA‘AHU WA YAKShIFU-SUU? 
WA‘ALA AALIHI WA SAHBIH 
— AAMIN — 

Oh Allah remove my hardship as You have promised. 

He who answers the call of the destitute when he calls out and removes the evil 
{27:62} 
and upon his family and companions 

— peace — 


When I said this Invocation I was sitting alone in one room in my house after the Night Prayer {salatu-I-‘isha’}. 
The lights were on in the room and I held the paper in my hand reciting from it over and over and immersed in 
the du‘a when suddenly I saw that the letters written on the paper were fashioned by sparkling light {tatal‘al‘a 
nitran} even though the lights in the room were lit. 


I did not believe my eyes and closed them several times and re-opened them and each time the letters of the 
words were luminous and shining of themselves. I put the paper down in front of me and géntly massaged my 
eyes but when I opened them again the letters were still shining — streaming with light. 


I thanked Allah with the knowledge that the Gates of Mercy Pabwabu-r-rahmah} were open and that the light 
was a sign, an indication. In truth Allah relieved me of the hardship soon after and I rested in peace with the help 
of this blessed invocation. 


Another example of a breach or break {kharq} in the commonly recurring “habits of nature” {adatu-t-tabiah} 
which I have personally witnessed is this: 


One day I was sitting as usual in my study. My head was bent down. When I raised my head to look up I saw in 
front of me a man. I gazed upon him with out any sense of fear or horror. He was tall and thin and of a taweny 
(?asmar} complexion. On his head was a shawl {al-ghutrah} like that worn by the people of the al-hijaz and he 
was dressed all in white. He was leaning slightly forward. I scrutinized him in his entirety; both form and detail. 
He dia not speak to me nor did I speak to him. 


1 gazed upon him for some time whilst he himself continued to look steadily at me. As‘I looked on he gradually 
became translucent {shafif} until he finally he became totally transparent and disappeared without ever once 
shifting his pose or moving his position {yatakharika min mawdi‘ahu}. 


This I witnessed my self. 
Is this not a breach or break {kharg} in the commonly recurring ‘habits of nature’ { @datu-t-tabiah}? 


Those who do believe that the ‘normal’ can be cleft or cracked, that there are not tears or rents in the fabric of 
time and space, deny {yankara} the karamat of the Friends {awliya’} of Allah, deny that which has been 
authenticated by human experience from its beginning, deny that which has been authenticated in the Qur’ an, 
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deny the consensus of the Muslim community {al-ummah} and deny the reality which I have witnessed with my 
own eyes. 


All of this has led me to relate some of the karamat of Shaykh Abi-l-Hasan beginning with the one mentioned 
immediately after the introduction that was witnessed by his murid, Shaykh ?Abud: Muhammad al-Habib, as well 
as the karamah at the spring of Humaythirah witnessed by his successor, the great Qutb, Shaykh ?Abu-l-‘Abbas 
al-Mursi, may Allah sanctify thier secret and perfume their resting places, and attested to by all who have tasted 
the water from that spring. 


Before ending this book I would like to make another thing clear to the reader. 


T have not written anything about the shuyikh of Shaykh Abi-l-Hasan beyond mentioning something about his 
spiritual director, the great wali, Shaykh ‘abdu-s-Salam Ibn Mashish, Allah be pleased with him, and I have 
purposely written nothing at all about the milieu or the environment {wasati} of our Shaykh. My decision not to 
do this has a specific purpose and it stems from my deeply held viewpoint on this subject. 


I believe that those who write about siifism from the perspective of milieu, environment, teachers, spiritual 
directors in order to ‘prove’ that the sifi was influenced by this or that or was influenced by so and so or that his 
viewpoint is the result of such and such in the environment is wrong. I believe that those whé think that the sufi 
is a mirror on which the image of his teachers or his society is automatically reflected is wrong. Such people are 
those who would dissect the sifi with an eye to attributing everything to some material influence outside the sifi 
himself or herself. 


A sifi is not a sifi by sheer dint of reading or study or research, even if his or her reading is from the source 
materials of stifism, for even if he or she may have studied those source materials in depth and be able to easily 
differentiate between the true and the false, distinguish between the old and the new, that person could still be 
far from siifism and not really be a sifi in truth {muhaggig}, which is to say, one who possesses True 
Knowledge of Reality. 


al’Imam Abi Hamid al-Ghazali, may Allah be pleased with him, besides being an outstanding ‘alim, had 
studied in great depth the writings of the true sifis {as-sitfiyatu-l-muhagigqin} including the works of al-Harith 
al-Muhasibi, Abi Talib al-Makki, al-Junayd, ash-Shibli and others, and yet, as he himself confessed, that did not 
make him a sufi. Thus the reading of siifi literature does not constitute a sure ladder to holiness and sanctity. 


Ibn Sina studied sifism from original source texts and materials. Moreover he mingled with siifis and wrote 
chapters in his books about sifism, including a chapter which he felt crowned his work. Yet he never became a 
sift and all of his studies and writing did not qualify him to become a sifi. 


A sifi can be someone who is completely illiterate and has never read a single book, such as the Berber Shaykh, 
Abu Ya‘za Yallanir ad-Dukkalli, the trainer of Shaykh >Abii Madyan al-Ghawth . 


So all the talk about sources, environment, instructors, imitation and influences in the field of sifism is a 
structure built on a false foundation. Any writer who follows such a course will be leading readers in a false 
direction and will be building on shaky foundations. Foundations which are refuted by the lives of such as Abii 
Hamid al-Ghazali, Ibn Sina, al-Khawwas and others like them. 


The orientalists {al-mustashriqin} took that road. They tried to the utmost to relate every aspect of thought in the 
field of sifism to a foreign point of origin {masdar *ajnabi}. They sought to find a ‘link’ between the tradition 
of "Islamic mysticism {tasawwuf} and the ideas of those who had come before in time {sabigat mina-z-zamn}. 
The orientalists lead themselves astray and lead their readers astray and after a century and a half they have not 
been able to reach a clear conclusion as to from whence they imagine the roots of tasawwuf stem. On the 
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contrary they have lost face. They have advocated a position one day only to refute it the following day and have 
laboured hard to justify their contradicting viewpoints. 


The orientalist Thélluck declared that tasawwuf is based on old Persian mysticism, but later he put this 
viewpoint aside and declared that it is based on Islamic principles. The orientalist Nicholson said that tasawwuf 
had its roots in Platonic thought. Later he recanted and confessed that it was *Islamic in essence. In the end the 
orientalists wound up rebutting their own thesis which advocates that siifism is somehow a ‘foreign’ product 
derived from earlier systems of thought, and that siifis themeselves are a product of these foreign influences, as 
can be seen in the closing discussion! by Louis Massignon, perhaps the most eminent orientalist of the 20th 
Century, on the sources of al-Hallaj’s teaching. 


“In closing I must respond to a basic objection. Why did I not attempt to explain the 
originality of such a physigonomy by bringing to light certain incidents from his biography, by 
introducing, relative to the formation of his doctrine, certain civilizing influences foreign to 
Islam? An Iranian influence, for example, since Hallaj, as the son of a converted Mazdean, 
accepted invitation to visit Mazdeans; or a Hellenistic influence because he had studied the 
technical lexicon of the philospohers and gnostics; or Hindu, since he had supposedly gone to 
seek instruction from Indian idolaters; or Syro-Chaldean, because he had lived near a Christian 
settlement in Jerusalem and a Madean community in Wasit. 


“It would undoubtedly be easy to construct lists of items like this, portraying Hallaj 
variously as a Persian nationailst conspirator, a Qarmathian Hermetist, a Hindu yogi, or an 
unavowed Christian, just as he was accused, at different times during his lifetime, of being a 
Sunnite, a Mu‘tazilite, or an Imamite. The thoughtful reader will realize why common sense 
advised against such mental excercises, which, though certainly ingenious, are nevertheless 
sterile. 


“We have shown elsewhere how the first Muslim mystics found their personal vocations at 
the very heart of Islam in a fervent, experimental meditation on the scriptural material contained 
in the Quran. Hallaj was no exception to this rule.” 


In any case the orientalists have gone on discussing an imaginary problem, i.e., the source of tasawwuf or 
sifism, and they are still living and working in their differences and contradictions. 


Some orientals!?5 took the same path as the orientalists in talking about the source of sifism. “As the orientalists 
contradicted themselves so too did the orientals. Differences and contradictions will still remain because what 
they are discussing is cultural {thagafah} influences as though tasawwuf was the fruit of culturally acquired 
{kasb} knowledge. Tasawwuf on the contrary is not the fruit of acquired knowledge nor is acquired knowledge 
the means of tasawwuf, for the means of tasawwuf is action {al-‘amal} and the path {at-fariq} to Allah {salak} 
which, among other things, is behaviour ?akhlaq}, conduct { tasarraf}, manners {?ddab}, and spiritual etiquette 
{al-mujamalatu-r-ruhiy}. 

Original knowledge or gnosis {al-ma‘rifatu-n-nashiah} arises from action and salak which yields spiritual 
inspiration {i/hdm} and spiritual insight {kashf}. It is the reflection of the Holy Sphere on the unveiled vision 
{al-basiratu-l-jalwah} so that one tastes {fa-tadhawkahu} and perceives {?uhiss} instantaneously by and 
through direct inspiration and spiritual insight. 


This being so, and it has been attested as being true over the course of a milenium and more, how then can 
tassawuf be attributed to Platonic or Persian or Hindu or any other mode or system of thought? 


124 Ta Passion de Husayn Ibn Mansur Hallaj Paris, 1922 translated from the French by Herbert Mason as The Passion of al-Halldj, 
Volume 3, The Teaching of al-Hallaj, Bollingen Series XCVIIL, Princeton University Press, USA, 1982 


125 Editor’s Footnote: Such as Idries Shah, Vilayat Khan, Reschad Field, Murat Yagan and their like. 
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Thus the orientalists marked out a false path; orientals imitated them and people find themselves still talking 
about what the orientdlists called ‘the sources of "Islamic Sifism’. This illusion {wahm} was decked out in 
seemingly serious and ‘scholarly’ attire which led in turn to further twists {jad/} in the arguments and 
discussions. These will persist until the basic mis-understanding is corrected. 


This correction can only be achieved by eliminating the illusion that rises from the consideration of what may or 
may not be ‘the sources of Sifism’. 


Because of all of this I have not written anything about the ‘sources’ of Shaykh >Abi-I-Hasan. If I mention his 
shaykh, Sidi ‘abdu-s-Salam ibn Mashish, I do so only in the context of his function as a spiritual director {al- 
muwajjih} and as a director only, for the director is neither the One who Reveals {al-muwahy} nor is he the One 
who Inspires {al-mulhim}. The director is ultimately neither the Uplifter {tarq} nor is he the Transparent 
Intuiton {tashaf} that enables the sifi to receive the Truth {al-haqq}. It is not he who is the Secret {sirr} that 
beomes the brillant mirror in the heart of the seeker nor is the director himself the reflection {na‘akas} of the 
Cosmic Sphere in that mirror of the heart which causes the siifi to feel, to see and to taste. Nor yet is the director 
the Iniuitive Self-Evident Axiom which, when encountered in the Spirit {ar-riah}, causes the seeker to 
immediately catch hold [of the Truth} of the full effulgence of Being. - 


I have mentioned Sidi ‘abdu-s-Salam ibn Mashish as a director because the traveller {salik} on the path to Allah 
must have a director. He must have a shaykh; he must have someone to guide him { yarshadahu} on the Way to 
Allah. 


The well-known French metaphysician, Rene Guenon,!?6 writes, 


“In tasawwuf it is necessary that there be an openly declared unconditional contract {sharatu jawhari} with the 
“Spiritual Influence’ {at-tethiru-r-rahiy} who is the channel for The Blessing {al-barakah}, which is not 
realized other than through the agency of a ‘Shaykh’. From this there follows that there are ‘Paths’ {at-turuq} 
and Spiritual Links in a Chain {as-silsilah}. The Silsilah is the transmission or the conveyance {tanaqala} of the 
Blessing {al-barakah} from the Shaykh to the Murid.” 


Along the Way the Seeker may become the Sought, the Student become the Master, The Murid become the 
Shaykh and in turn the Bestowal of Blessing {barakah} may be conveyed or transmitted along the Chain. 


The Professor {al-’ustadh} Rene Guenon said concerning al-barakah that it is the ‘Secret’ {as-sirr}.which is 
transmitted from the shaykh to the murid at the time when the hand of the murid is clasped in the hand of the 
shaykh upon the occasion of the murid entering into the sacred Covenant {al-‘ahd}!2’ in which the murid enters 
into the Way of Straightness!28 { al-ristigama}.” = 


If Professor Guenon sees the neccesity of the Shaykh on the level of the the Bestowal of the Blessing and the 
transmission of the ‘Secret’, then the Imam ar-Razi sees the necessity of the Shaykh in yet another light. 


!26who later in life moved to Egypt, accepted *Iskim and lived in Cairo as a Muslim where he was accepted as a sifi shaykh. 
Dr.AHM wrote a chapter on him in the compiled edition of the Madrassah ash-Shadhdbuliyyah 


127a12ahd is a recapitulation in time and space of both the covenant made in pre-existence on the day of ‘alastu bi-rabbikum’ (“Am 


not your Lord?”} {7:172} and the covenant made at the time when the early Muslims entered the Oath of Allegiance with the 
Messenger, blessings of Allah and peace be upon him, outside of Makkah al-Mukarramh.in the village of Hudaybiyah {48:10}. As 
such the °ahd is the renewal of the covenant outside of time and space between the individual soul and its Lord, and the renewal in time 
and space of the oath of fealty to the Prophet, blessings of Allah and peace be upon him. 

128q1.2istiqama = straightness; sincerity, unrightness, rectitude, integrity, probity, honesty; rightness, soundness, correctness, dignity, 
steadfastness, unshakablility 
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“Only he who has travelled the road { at-tariq} knows its stages {marhalaha}, its stations {mandzilaha}, and the 
ascents to its convoluted turns {matlaffaha} and ruinous risks {ma‘atabiha}. This makes it possible to guide 
others to the straight and correct path {saw@i-s-sabil} and inform them of the details.” 


How long does the task of the shaykh continue? 


It continues until he connects {yartabit} the traveller to the Heavens {as-sama@} — until the traveller is 
illuminated {yashrag} by the Cosmic Sphere {al-ma?a-l-‘ali} — until the traveller dwells in the Spiritual 
Realms { al-majdlatu-r-ruhiyyah}. 


For this reason Shaykh ?Abi-l-Hasan’s answer, may Allah sanctify his secret, when asked who was his shaykh 
was both logical and natural. He said, 


“At first it was Sidi ‘abdu-s-Salam Ibn Mashish. Now I drink from ten seas. Five of them are heavenly and five 
of them are earthly. The heavenly seas from which I drink are: Jibril and Mik@il and *Israfil and <Azrail and ar- 
Ruh. The earthly seas from which I drink are Aba: Bakr and ‘Umar and >Uthman and ‘Ali, and the Prophet, 
blessings of Allah and peace be upon them all.” 


This does not mean that the murid will necessarily leave his shaykh. It does mean that when the shaykh has seen 
by the Light of Allah {bi-nari-llah} that his student has ‘cut through’ the Way {gad qata‘-tariq} and by so 
doing has become capable of leading and guiding other travellers {as-salikin} on the Straight Way to Allah, he 
gives his student permission {?idhn} to guide {bi-irshdd} others. He blesses his steps {yabarik khatawatahu} in 
the calling to Allah. 


In this way a new light illuminates the world; a new spiritual star shines forth; people are made blissful and are 
assisted on the Way to Allah. Thus the spriritual tradition {at-turdtha-r-ruhiy} is enriched by a new radiance in 
close contact with Allah. 


There is another point that I would like to discuss before ending this chapter. 


By observing the life of Shaykh ?Abi-l-Hasan it is possible to find corrections for many of the mis- 
understandings that exist concerning tasawwuf which are circulated by materialists {al-maddiyiin} of all kinds. 
They promote these false allegations everywhere and by all means. These falsehoods can easily be absorbed by 
those who have failed to construct a true picture of tasawwuf. 


@ Among these falsehoods is the notion that there is somehow a basic contradiction between tasawwuf and face- 
to-face confrontation or struggle {al-kafaha}, or between tasawwuf and direct action {al-‘amal} and that 
tasawwuf and dependence on others are synonymous. The life of Shaykh ?Abu-I-Hasan, which is par exellence 
the life of a true siifi, is a refutation in itself of these false allegations. 


He was deeply engaged in agriculture. He had a number of large farms which required his direct involvement in 
their planting, tilling and harvesting and overall maintenance. In the same realm he was necessarily a 
husbandman, as farming in those days was totally dependent on working livestock. He also was a breeder of 
fine horses which he used both for work and on his extensive travels and when he took the field of battle against 
the invading Crusaders {as-salibin}. When he took the field of battle he was to be found in the front lines, a 
sword in both hands, protecting the Muslim community {al-ummah} from the invaders and exhorting his fellows 
to fight bravely. He was, in times of peace, deeply devoted to aiding the weak {al-daifa@} and the poor {al- 
masakin} and backed them strongly in order that they might obtain their just rights in spite of the arrogance and 
indifference of the rulers. 
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® The materialists {al-madddiyiin} also allege that tasawwuf is contrary to the pursuit of knowledge {al-<lm} 
and that tasawwuf goes hand-in-hand with ignorance {al-jahl}. This lie is totally shattered by an examination of 
the life of >Abi-I-Hasan as well as al-Ghazali and other sifi luminaries who attained the highest summits of 
knowledge; they are so numerous that they cannot even be counted. 2 


® The materialists engrossed in the midst of their own worldly sensuality also allege that the siifis ignore the 
Quran and the Sunnah, We have devoted a chapter in this book to refuting their calumnies. 


® Others in their obsessive concern with being neat and tidy assert that the siifis are unkempt and ill-dressed. 
Abi-I-Hasan, mindful of the hadith on beauty, always took care to dress harmoniously and refrained from being 
overly strict or austere {yatazamah} as long as his provenance was hallal. 


« JEadT Sa Ua i» 


ALLAHU JAMILUN YUHIBU-L-JAMAL 


“Allah is Beautiful — He loves the Beauty” 
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. YAA BANII?ADAMA 
KhUDHUZ ZINATAKUM ‘INDA KULLI MASJIDIN WA KULU WA-! ShRABU 
WA LA TUSRIFU: °?INNAHU LA YUHIBBU-L-MUSRIFIN = 


Oh Children of Adam 
Wear your beautiful adornments in every place of prostration and eat and drink 
and do not be wasteful — surely He does not love the wasteful. 
{7:31} 
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QUL:MAN HARRAMA ZINATA-LLAHI 
-L-LATII *AKhRAJA LISIBADIHI WA-T-TAYYIBATI MIR-RIZQ: 
QUL:HIYA LI-LLADhINA >AMANU FI-L-HAYATI-D-DUNYA 
KhALISATAN-YAWMA-L-QlYAMAH * 


Say: Who has forbidden the ornaments of Allah 
which He has brought forth for His worshipful slaves and the pure things from His Provenance? 
Say: On the Day of Reckoning these shall be solely for those who, in the life of this world, 


sincerely believed a 
L {7:32p} | 
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Sufism in the end is ease {alistirsal} with Allah and what He Wills and following {mutdabi‘ah} the Messenger, 
blessings of Allah and peace be upon him, in what he loves. It is a perspective {i‘tibard}, a means {wasilah} 
and a way {tarigah}. It is nearness {qurb} to Allah and direct witnessing of Oneness {at-tawhid} as an end {al- 
ghayah}. Both the Way and the End and the very Life of the sifi are summarized and explained by the 
following Hadith Qudsi recorded as correct {sahih} by the Muhadith Abi Sabdu-Llah al-Bukhari.and reported by 
Abi Hurayrah, may Allah be content with him, who said, “The Messenger of Allah, blessings of Allah and peace 
be upon him, said that he heard from his Lord, Glorious and Majestic, 
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“Who is an enemy to my friend I declare war on him. 

My worshipper does not come close to Me by anything more loved by Me than My Dues. 
And My worshipper does not cease to draw near to Me by voluntary acts until I love him, 
And when I love him I become the Hearing by which he hears 
And the Seeing by which he sees and the Hand by which he strikes, 
and the Feet by which he strides. 

And if he asks of Me anything I shall give it and if he seeks My Shelter I shall save him.” 


The School of the Shadhdhuliyyah 
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Masjid of *Abit-l-Abbas al-Mursi in Alexandria 
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n the Name of Allah, The Mercy Full, The Mercy Bestowing. Praise be to Allah, Lord of all 
the worlds and Benedictions and Peace be on the best of Messengers and the Seal of the 
Prophets, our liege-lord Muhammad, sent by Allah as a mercy to all the worlds, and on his 
family and all of his companions and their followers and the sincere friends of Allah until the 
end of time. 


CAN END AND A BEGINNING) 


I thought of making what follows to be the foreword and I also thought of making it to be an 
afterword. I then asked myself, ‘If this is the foreword what will be the afterword?’ Then I found 
myself looking at it as an afterword but in the end I returned to myself and asked, ‘If this will be at the 
end what will be at the beginning?’ And so I returned to looking at it as a foreword. 


In fact it is both a foreword and an afterword; a beginning and an ending. What I have to say in it is so 
important to me that I can write it once as a foreword and write it again as an afterword. Let it there- 
fore serve as both my opening and closing statement.’ I pray to Allah that the mind of the reader may 
be illuminated by its insights and that the heart of the reader may be guided by its contents. 


& 


In this age of ours in which the ornaments and beauties of the earth have become worn and in which 
we are witness to a new world civilisation built and based on a system of sensuous materialism, there 
still exist in the Islamic world, al-hamdu-li-llah, groups of people with pure hearts who live with hope 


“This foreword appeared in the first edition of al-Arif bi-Llah, *Abi-l-‘Abbasal-Mursi, which was published by Dar al- 
Masriyyah {Cairo, 1976} in a single stand-alone edition. It was then republished in a consolidated edition of Shaykh 
‘Abdu-I-Halim’s writings on the Shadbdbuliyyah by Dar al-Ma‘arif {Cairo, 1983} as the second section of Qadiyyatu-t- 
Tasawwuf al-Madrastu-sh-Shadhdhuliyah. 
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in a future for humanity which is abundant with truth and goodness in the realm of din and spirit, the 
realm of brotherhood and benevolence. 


This realm, the origin of which is Divine or Heavenly Revelation {wahi as-samd?}, in which individ- 
uals and groups strive to tread the Way of Allah and follow the Revelation, is the realm of Tasawwuf, 

” which is luminously represented by the great Siifis who are the living examples and expression of its 
original principles {mabadi} and foundations {gawa‘id}. 


Their life, in its entirety, corresponds with the Divine Pedagogy {at-tarbiyatu-l~ilahiyah} and the 
Guidance {hadi} of the Messenger, blessings and peace be upon him, both in the carrying out of the 
weighty orders and the simple prescriptions. Moreover they strive their utmost to become the 
inheritors {warathah} of the prophets, peace be upon them all, in their knowledge {‘ilm} and their 
behaviour { suliik}, as well as in their states and stations {?ahwal wa magamat}. 


Some people, however, are clearly neither aware of the meaning of Tasawwuf nor are they aware of 
the relationship between Islam and Tasawwuf. When they read about such figures as Shaykh Abu-l- 
‘Abbas al-Mursi, they wonder if the conduct of the Shaykh is a part of *Islam or whether it is outside 
of and extraneous to Islam. Many people asked similar questions when we published our book on 
Shaykh Abu-l-Hasan ash-Shadhdhuli, may Allah sanctify their secret. Indeed after the publication of 
that earlier book, a number of articles appeared which revealed the lack of clarity about Tasawwuf 
itself and about the relationship between Sufism and *Islam. In view of this it is our intention to place 
before the reader this introduction, which is concerned with clarifying that relationship. 


. We shall endeavour to support our position by reference both to the Shari‘ah and the sayings of some 
of the Sifis in order that we may, without bias, indicate the true and correct point of view in the hope 
that our readers will thus be guided to clarity and that those who follow the Path will follow it with 
guidance and knowledge. 


Such an introduction is necessary, and indeed imperative, in view of both the times and the need to 
answer the many questions which have been provoked by some of our earlier books. We pray for 
guidance from Allah in this matter. 
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( 7ISLAM AND SUFISM __ ) 


he relationship between *Islam and Sifism, both as a system and as a subject, will not be 
readily understood unless we are able to define Sufism in a way that fully clarifies its 
reality {hagigah}. This is in no way an easy task because Sufi scholars, past and present, 
have indicated there are more than a thousand definitions for Sifism. Each of these 
definitions has its own weight and each has its own value, for each definition originated from a great 
master of the Path and practitioner of the Way. It would thus be presumptuous of us to judge them, 
preferring this one over that, relegating this one to a first class category and another to the second 
class. As in a field of flowers, each has its own unique beauty and perfume, and the judgment as to the 
efficacy of that beauty and the redolence of the scent is very much dependent on who it is that is 
strolling in the garden. What should be our criterion? How can we begin to weigh these people, given 


. their refined taste and elevated spiritual perceptions? Indeed what scale could we use to. weigh them? 


Might we imagine that it could be done by the modern scientific method based on observation and 
deduction, or might it be done on the authority of the mind with its insistence on’tesearch and 
conclusion? Or shall we choose to carry out our assessment in the realm of the authority of the spirit 
{ bi-sultani-r-rih}, illumination {?ishraq} and inspiration {?ilham}. 


& 


Let us look at the question of what is Tasawwuf or Siifism from some different perspectives. 


* Sifism and Science {at-tasawwuf wa-l-‘ilm} 


Is it possible that the scientific method of observation and deduction can enter into the citadel of 
Siifism? If we choose the scientific method we shall only be able to discern the outer form of Sifism 
and not the spirit or the essence of Sifism. Indeed this method will result in complete failure to 
understand Siifism. Neither of the contemporary sciences of psychology or sociology have been able 
to touch the essence and reality of Sifism, for psychological and sociological studies inevitably distort 
the view of Sifism, just as they do with all studies having to do with the spirit, reVelation, inspiration 
or, generally speaking, religion. 


Modern psychological and sociological studies confine themselves to the realm of observable sensu- 
ous phenomena; to that which can be seen, heard, touched, tasted or smelt, which is to say observed, 
noted and recorded. Indeed deductions arrived at from outside of this tightly defined arena are 
relegated to the realm of conjecture and are viewed with suspicion by the ‘scientific’ community. 


Bt their own confession, their criteria and parameters are those of the observatory, the clinical 
laboratory or ‘field’ study. Sifism remains outside of the arbitrarily created boundaries of their re- 
search other than as a possible subject for psychological, sociological or, perhaps, cultural anthro- 
pological studies. 


Sifism, which is spirit, revelation, inspiration, illumination, does not enter into the realm of these 
studies and consequently these studies fail in revealing anything other than the outer edges or form of 
Sufism; the peripheral shape may be discerned but, in truth, little else is apparent. 
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By modern science we mean the form of science now prevailing throughout the contemporary world. 
This science, for the most part, confines itself strictly to the realm of the material {mdddi} and to the 
material alone. Any research done outside of the realm of the material is not considered to be properly 
‘scientific’. In saying this we do not seek to denigrate modern science, but rather we seek to indicate 
that because modern science has chosen to limit itself to the realm of the material it can never lead us 
to any true understanding of the meaning and essence of Sifism, as Sufism is simply beyond the realm 
which modern science is prepared to consider. 


Consequently anything which is said about Siifism or Siifis in the name of whatever branch of modern 
science touches on nothing else that the outer form and shape of Sifis and is useless in so far as the 
spirit and essence of Sifism is concerned. 


¢ Sifism and the Intellect {at-tasawwuf wa-l-‘aql} 


If the techniques of modern science fail to provide a definition for Sufism, should we perhaps look to 
find a definition with the realm of the mind or the intellect {al-‘aq/}with its insistence on logical 
research and the process of deduction based on analogical reasoning? in 


Can the mind lead us, with certainty, across the vast seas of Sufism or can it lead down and through 
the oceanic depths which are in themselves inspirations derived from Divine Revelation? 


The intellect revolves around the material and its basis. It devises means to travel to heaven in rockets, 
or to descend into the depths of the sea in bathyscaphes, in order to discover the secrets hidden within 
these spaces, or it creates the means to mechanically tunnel into deep strata of the earth in order to 
uncover and bring to light what is hidden in the darkest obscurity. 


The intellect, especially in our age, is the active creator of, and participant in, technologies and pro- 
cesses ranging from the needle to the lunar lander. It is the inventor of chemicals, simple and complex. 
It is the instrument of uncovering the laws which govern the deepest secrets of matter, of sub-atomic 
structures, of genetic building blocks and the most minute molecular mirrors that are the very 
paradigms of both chaos and order, anarchy and organisation, wave and particle. As such the intellect 
is the tool par excellence of the modern sciences. 


” But the intellect, with material {al-mddah)}, no matter how subtle, as its domain has in réality nothing 


to do with the Unknown. {al-ghayb}. Neither, in all truth, does the intellect have anything to do with 
the Veiled {al-satir} nor does it have anything to do with the Concealed {al-hijab}; neither the Veiled 
Heavenly Hosts {masatir al-mala’u-l-ala’a} nor the Concealed Spirituality {al-mahhjibu-r-rihi}. 
Neither does it have to do with the Sacred Ascent {al-mdariju-l-quds} nor the Stations of the Spirit 
{mandazilu-larwah}. 


The intellect has failed to produce a mental measure capable of separating the Authentic {al-sahih} 
from the Mistaken {al-khata’} in the realm of the Spiritual World, or of discerning the True {al-haqq} 
from the False {al batil} in the Unveiling of the Unknown {fi majalu-l-ghayb}. 


Aristotle’s system has failed in this connection as have the methods of Descartes. 
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Indeed all the mental systems and constructs that have been employed in the attempt to uncover the 
hidden secrets and the concealed structures of the Divine Domains {alimu-I~ilahiyah} have failed— 
then and now. 


This failure of the intellect to successfully navigate within the realm of mysticism {al-tasawwuf} or 
gnosis {al-ma‘rifah} has been acknowledged by Pythagoras, Plato and the Platonists in the West and 
al-Kindi, Farabi and Ibn Sina in the Muslim East. It has also been attested to by Abt Hamid al- 
Ghazzali and the majority of other Sufi thinkers without exception {‘ala-l-?itlaq}. 


They all confessed that, when they searched through the history of human thought, the mind stood 
dumb in front of the reality of spiritual states and stations. These confessions did not belittle the mind 
or the intellect for, in truth, it has its own vast realm in the universe and it is within this realm, and 
from what has been dredged or deduced out of it, that contemporary ‘civilisation’ has been, we might 
say, forcibly built. 


* The Sifi Way or Method {al-manhaj as-sifi} 


Whereas both the scientific and intellectual methods fail to comprehend Sifism in its essence, all the 
Siifis and Philosophers of Illumination {faldsafatu-lishrag}’ have attested to a well-defined system 
in which they believed and trusted, which is variously termed the ‘way of the heart’ {al-mahaju-l- 
galbi} or the ‘spiritual way’ {al-manhaju-r-rahi} or the ‘way of insight’; perhaps it might be better 
tuanslated as ‘the visionary way’ {al-mahaju-I-basirah}. It is a system, a way that has been recognised 
by all religions and lovers of wisdom {phildésophos}, ancient and modern, eastern and western. 


Allah, the Almighty, has said, 


euci US shai 5 pedis el 


>INNA-S-SAM‘I WA-L-BASARA WA-L-FU?ADA KULLU ?UWLAAA?IKA ANHU MAS?ULA 


Truly the hearing and the vision and the heart— all of them will be called to account 
{17:36} 


Here Allah is saying that the heart is as accountable { mas?iil} in its sphere as hearing and seeing are in 
their domains {muhitah}.?Imam Abi Hamid al-Ghazali, may Allah be pleased with him, in express- 
ing the views of the Sifis and the Illuminists, states that that there is two-fold proof that an inner 
spiritual knowledge {ma‘arifah}, not based on the senses, exists. 


“The first of these proofs is the wonder {‘aja?ib} of the veridical dream {ar-ru?ydas-sagagah} which 
p*netrates the unknown {al-ghayb}. If it happens that such a true dream occurs when we are asleep, it 
should not be taken that it is impossible that such might not happen whilst we are awake, as the 
difference between the sleep state and the awake state is only in the retirement of the senses. It also 
can be seen that there are many people who do not see and hear even when they are in the waking 
state due to their self-absorption. 


* or al-ishragiyiin = The Illuminists. A Safi school of metaphysics associated with such diverse figures as Hasan al-Basti, 
Yahya as-Suhrawardi, Ruzbehan Baqli, as-Simnani, Najmud-d-din Kubra and others, may Allah sanctify their secret, 
across time and space. 
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“The second is the indirect discourse {?ikhbar} of the Prophet, blessings of Allah and peace be upon 
him, about the unknown and the indications of the future {?amaru fi-l-mustagbal}.” 


If this can be considered to be possible or permissible {jaz} for the Prophet, blessings of Allah and 
peace be upon him, it might also be possible or permissible for others. If he had information about, 
and insight into, the reality of such tokens or signs, it is entirely possible that others in the creation 
might also have such information or insights into reality. They of course would not be called Prophets 


” {anabiyya} of Allah but, rather, would be called Friends {awiliyyah} of Allah. 


Consequently anyone who believes in the Prophets, peace be upon them all, and the truth or genuine- 
ness of the Veridical Dream, is bound to reside* in the Abode of Vision or, to say it in another way, 
he must abide in the door of the heart opening out onto the World of the Malakit*, which is the door 
of inspiration {al-ilham}, effusion of awe {an-nafathu-r-rau‘} and spirituality {ar-ruhi). 


>Imam Abi Hamid al-Ghazali, may Allah be pleased with him, says the following about prophethood 
in his book The Deliverance from Error’: “Allah has made the matter comprehensible for his creatures 
by giving them a glimpse of prophethood during their sleep. The sleeper can glimpse the Unknown 
either clearly {sarih} or in the raiment of similitude {kiswatu mithdl}.” 


And if the ‘vision’ doesn’t originate in the person himself, he said, there are also some people who fall 
unconscious like the dead and don’t show {yaziil} any feelings and yet an onlooker hears them and 
sees them and they show the Unseen and furnish unmistakable proof for others. Their strong 
sensitivity is the reason that they grasp the Unseen. 


The ?Imam does not, however rely on these two ways alone but also provides examples from Quran 
and Hadith. 


” Allah, the Almighty, has said, 


i he ers Gee ells 


opel aii ol 5 


WA-L-LADhINA JAHADU FiNA LANAHDI YANNAHUM SUBULANA 
WA2?INNA-LLAHA LAMA‘A-L-MUHSININ 


And those who strive for Us - We shall surely guide them to Our Paths. 
And truly Allah is with those who excel. 


* an idiomatic expression which can also be construed to mean — he must believe in = 

* al-malakut = the World of Dominion which corresponds to the soul {an-nafs} in the human being with the heart {al- 
qalb} as its centre. Since it also contains forms of the Spirit {ar-rah} it is also known as the realm of the angelic spirits 
{‘alamu-larwah}. The place of the Malakit is above the al-Mulk or the World of the Realm, which is the world of 
physical existence corresponding to the body {al-jism}. This is the dimension of Witnessing {<alamu-sh-shahadah} which 
is the lowest of the Worlds of Universal Manifestation. The highest world of Universal Manifestation which is situated 
above the Malakiit is the World of Sovereignty, al-Jabarit, which has the Spirit {ar-ri/:} as its centre and is in itself the 
manifestation of the Divine Principle. It rests just beneath the World of Lahit,which is the lowest of the Invisible Worlds 
of Pure Principle. For a graphic view see page 23 of Orisons Volume One of the Madarastu-sh-Shadhdhuliyyah. 
Sal-munqidh min ad-dalal published by Dar al-Kitab al-Hadithah {Cairo} 
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The Prophet, blessings of Allah and peace be upon him, said, 


“He that applies what he knows, Allah will cause to inherit knowledge from where he knows not.” 


mae - 


YAA?AYYUHA-L-LADBINA *AMANUUU?IN TATAQU-LLAHA 


YAJa-LLAKUM FURQANA 


Oh you who believe, safeguard your selves for Allah 
and He will provide you with the Criterion with which to discern the True from the false. 
{8:29} 


It is said that furgan ° is a light by which one can distinguish between the True and the false and that it 
alleviates all doubt. The Prophet, blessings of Allah and peace be upon him, was asked about the 
following *ayah and what was meant by the laying open of the heart: 


ve oe Sr. ae re en - 
pot a le sth pL ore Wl ope geil 
” >AFAMAN ShARAHA-LLAHU SADRAHU LI-LISLAMI . 
FA-HUWA ‘ALA NURIM-MIR-RABBIH 
The one whose heart Allah lays open to the acceptance of Islam is in the Light of his Lord 


He, blessings of Allah and peace be upon him, said that this laying open is “a broadening. If the Light 
is projected {gudhafa} into the heart the heart is opened {sharaha} and happiness {inshirah} springs 
forth from it.”’ He also said, “Among my people are two originators {muhaddithayn}, two teachers 
{mu‘alimayn} and two speakers {mukalimayn} and ‘Umar is from among them.” The originator is the 
inspired one {al-mulaham} who has insight {kashf} into the truth from the inside of his heart {bi- 
batin qalbihi} rather than arriving at it on the basis of sensuous outer impressions. Allah makes clear 
in the Quran that taqwa’ is the key to guidance and inspiration. The knowledge of al-Khidr, peace be 
upon him, was not from his senses or his mind but from the Divine Knowledge, of which Allah says, 


WA ‘ALLAMNAHU MIL-LADUNNA “‘ILMA 


* And We taught him knowledge from Our Presence. 
(18:65} 


° furgana from frg= to cleave, to separate, to sever, to divide; to make a distinction, distinguish, discern, discriminate, 
differentiate. al-furqan = the Quéan as the means of distinguished the True from the false. 

” sharaha from shrh = to cut open, to lay bare, to expose, to bare; to explain, to elucidate, to interpret; to lay open the heart; 
II to dissect, to dismember, to anatomise; VII to be open, relaxed, happy, joyful. 

* taqwah from way = to guard, to preserve, to protect, to take good care of, to shield, V & VIII + to be wary of, to be on 
one’s guard against, to fear Allah. It is this last definition that is used by most translators who render it as God fearing. 
There is another dimension suggested by Muhammad ?Asad, Allah have mercy on him, which bares consideration. He says 
that, “the positive content of this expression — namely the awareness of His all-presence and the desire to mould one’s 
existence in the light of this awareness“ suggests that it could equally {or perhaps better} be translated as “God- 
consciousness” rather than God-fearing. Given the complex subtleties of its meaning we prefer to leave it, as we do other 
words like salah, masjid, qiblah etc. in the transliterated Arabic form with this serving as a note to the reader. 
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e The Sifi Way is an Islamic Way 


The Way or Method of the Siifis, as can readily be seen, is a true and clearly Islamic Way. It is a 
‘philosophical’ system in the sense of its being a way that cherishes and loves wisdom {sophdés}? and 
tLis in spite of the objections of the intellectual rationalist {al-‘aqiliyin} ‘philosophers’. This Way, 
based as it is on ‘love’ and the ‘heart’, is one that has been recognised down through the centuries by 
all the true philosophers and metaphysicians; both from the east and from the west. 


. Moreover it is a way and a system which has been well tested over time and proven to be efficacious 
and correct. Imam Abt Hamid al-Ghazali, when he was at the height of his powers and in the highest 
of position of the Doctors of his time, came to the end of the rope of the way of intellect;‘tried the way 
of love and the heart and found that it was correct. Untold others have tried it and they too have 
confirmed its correctness. "Imam al-Ghazali, may Allah be pleased with him, said, 


“I was in seclusion {al-khilwat} and many matters were made clear to me. What I can say for the 
benefit of others is that I came to know with all certainty {yagin} that the Sifis are travellers on the 
Path to Allah {as-sdlikiin li-tariqu-llah}. Their Way is the most excellent {?ahsan} of ways; their 
Road is the road that is the most correct {?aswab}"°, their manner of behaving {?akhlaq} is the purest 
{?azka} behaviour; if all the minds of the intellectuals were gathered together along with the wisdom 
of the wise and the knowledge {‘ilm} of the scholars of the Law {shar¥ah} for the purpose of chang- 
ing or improving their conduct or behaviour, they would not be able to do so. Their words and their 
silence, their movments and their stillness, spring from the light of the lamp of prophethood {min nari 
n.ishkatu-n-nubbuwah }, and there is no light on the face of the earth beyond that by which one may be 
illumined. = 


“Tn general I may say that the primary condition {shuriit} of this way is the purification of the heart 

. from everything else other than Allah. The key to the system is to run from everything forbidden in 
the worship {salah} and to entirely {bi-kulliyah} drown {?istaghraq} the heart in the Remembrance 
{dhikr} of Allah. The end of the Way is the disappearance { fand?} of everything in Allah. 


“From the very beginning of entering the Way, spiritual insights { al-mukashifat} and eye witnessed 
visions {al-mushahadat} commence until the point that, even in the the awake conscious {?aygadh} 
state, travellers see angels and the spirits of the prophets, peace be upon them all, and they hear their 
voices and benefit from them. {In time} this is followed by ascents to higher planes, the description of 
which neither language can describe nor can tongues express.” 


The Master {al--ustadh} René Guenon {Shaykh ‘Abdu-l-Wahabb Yahya} said, during the course of a 
lecture which he delivered at the University of Paris, in rebuttal to those who belittle this system, 
“Some people ask, ‘Is it possible to go beyond the this material world to the metaphysical?’ We never 
hesitate to reply that clearly it is not only possible but [that world] actually exists. They might say, 
“But you lack proof.’ 


“What proof can one offer as to the existence of this ‘realm’? It is really quite strange to ask for proof 
of the existence of a science instead of endeavouring to employ it and journey in its way. One who 
attains knowledge does not care what is said about the knowledge they have acquired. They know it. 


° sophds {wisdom}+ sophfa {skill} = skilful wisdom. Some orientalists accord this to be one of the roots of Sufism. 
‘ 2aswab from sab = to the point, on target, direct, to hold true, to attain the goal, to hit the mark 
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. “It is quite clear that contemporary philosophers, by substituting a ‘theory of knowledge’ for real 
knowledge {al-mad‘arifah}, have fully revealed the total incompetence of modern philosophy.” 


¢ Sifism is not arrived at through reading. 


The Way or the Program { al-manhaj} is foremost the Purification of the Self {tazkiyyatu-n-nafs} or 
the Clarification of Vision {?ijala?u-l-basir}. Can this be attained through reading and study? Does the 
road to knowledge {ma‘arifah} of the Unknown {al-ghayb} proceed through reaserch, study and 
analogical reasoning? Of course not. 


>Imam al-Ghazali, may Allah be pleased with him, explains the true appraoch as he tried and tested it. 


“J started out by reading books and partaking of their knowledge. I read such works as Qiit al-Qulib 
{Nourishment of the Hearts} by Abi Talib al-Makki, Allah have mercy on him, as well as the books of 
al-Harith al-Muhasabi and various writings by al-Junayd, ash-Shibli, and Abi Yazid al-Bistamin, may 
Allah sanctify them and have mercy on them, until I finally came to understand their noble intentions 
and thus understood that their internal characteristics and states cannot be reached through intellection 
but, rather, must be arrived at through direct tasting {bi-dhawq}, circumstantial actuality {al-hal} and 
the transmutation of personality {tabaddil as-safat}. 


“There is a great difference between knowing about health and its causes and conditions and actually 
being healthy; between the awareness that drunkenness is a state brought about by the fumes of 
alcohol rising from the stomach which then affect thought and — actually being drunk. The drunkard 
is not necessarily aware of all the factors that have contributed to his drunken state but he most 
certainly feels them. Similarly the doctor, upon falling ill, knows what good health is and what its 
conditions are but he lacks them and consequently suffers illness due to their lack. 


“In the same way there is a difference between knowing the knowledge { al-ma‘arifah}, the conditions 
{ash-shuriit} and the reasons {al-asbab} for abstinence or voluntary poverty {az-zuhd} and actually 
being an ascetic {az-zahid} and renouncing the self of the world {ad-dunyd}. 


“I knew with certainty that [the authors of the books I read] were people of states rather than words. 
What was to be gained with all the knowledge I had acquired? There remained only what could be 
tasted and felt.” 


?ton Sina, when he sought to mark out the path of insight, did so not by mentioning reading and 
research but rather by tasting {dawg} and conscious journeying {sulk}. = 


Abi-I-Hasan an- Nawwawi clearly states that Sifism is not a kind of knowledge, for if it were it could 
. be arrived at through learning. The way of the advancement of the soul is attained through unveiling 
{jilwah} the bride of the soul and not research {bahth} into limitations. 


* Sifism and the Refinement of Character {at-taswwuf wa-l~akhlaq}. 
Can Sufism be said to be the refinement of character or moral behaviour {al-?akhlaq}? 


Many modern writers, taking their lead from Sifis of the past, have defined tassawuf as al-akblaq, 
which can be translated in a variety of ways, all of which circle around the idea of perfecting one’s 
character or morals through a variety of means. Abi Bakr al-Kittani {d. 322H} said, “Sufism is char- 
acter {khulq}. Whoever exceeds you in character exceeds you in purity {as-safa?}.” 
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Abi Muhammad al-Jariri {d. 311H}, when asked about Sifism, said, “[It is] entering into the innate 
resplendent {saniy} character {khulg} of your being and departing from all base {daniy} behaviour.” 


Abii Husayn An-Nari, Allah sanctify his secret, denied that Siifism can be attained by a systemized 
strategy of incremental progress or that it could be a form of acquired knowledge {‘ilman kasbiya}. 
He asserted that it is alakhlaq, saying, “at-Tasawwuf is neither a formal convention {rasma} nor is it 
scientific knowledge {‘ilm}. If it were a formal convention it could be arrived at through effort and 
anplication; if it were a branch of scientific knowledge it could be arrived at through learning. Rather 
it is that it is the original character created by Allah [in the human].” which cannot be attained either 
by effort or by learning.” In another place an-Niri defined Sufism as ‘freedom, generosity, simplicity 
and compassion.” 


” So, whilst it is true that Sifism can be defined as al~akhlaq, this alone canot define tasawwuf. And if 
we look at the people of noble character who live in pursuit of virtue we will find that whilst they may 
be defined, at least in terms of the society in which they live and move, as being upright and pure 
people, they are not necessarily all Sifis. For example Hassan al-Basra {d. circa 105H}, may Allah be 
content with him, was a man of the most exemplary and refined character. Indeed he was a living 
example of what pure and complete morality should be and more than that, he circulated and made 
known this virtue through his persuasive speech, strong logic and ideal behaviour. Yet, for all that this 
is so, we cannot, strictly speaking, call him a Sufi. 


At the same time it is completely natural that aPakhlaq, whether you define it as good morality or 
refined character {for both are equally part of it}, should be one of the pursuits of the Sufi, both in the 
beginning and at the end of the journey as well being a permanent companion along the Way — and 
as such a companion that can never be deserted or left behind. 


ILn Sina discribed some of the facets of a Safi by saying, “A siifi is brave, for he does not fear death. 
He is generous and far from falsehood. He is a forgiving person, for his soul is so vast that it cannot be 
reduced by the offence of another person. He forgets his hatreds because he is busy remembering 
Allah.” Yet all of these atrributes still do not provide a complete description of either Sufism or a Sufi. 


. ‘Safism and Asceticism {at-tasawwuf wa az-zuhd} . 
Is the Way {at-tarig} a matter of asceticism? * 


Many people are unable to differentiate between Sufism and asceticism and yet other people consider 
asceticism to be the way that leads to Sifism or that it {az-zuhd} is a way that leads to the unveiling of 
vision {jalla?u-l-basir} which is to say: prescience. 

When we contemplate asceticism we find that it comes in many forms. The most common form is that 


which arises from the awareness, reached through logic and mentation, that the best thing in life is 
serenity, peace of mind and quietude. 


It also logically follows that such a life of serenity, peace of mind and quietude cannot be attained by 
chasing after worldly objects or prosperity or, especially, by following one’s physical desires. It is 
easy to see that those people who fight to gain a rich life usually only gain worry, anxiety and 
d pression. It follows logically that the path to serenity lies in avoiding such a struggle. 


"' for this and the above see ar-Riislatu-I-Qushayriah pp 148-149 
™ see the Chapter of the Fig {95:4} “Surely we created man in the best of forms {ahsani taqwim}.” 
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‘Ihere is another kind of asceticism, which concerns itself with avoiding the pleasures of this life, 
which are considered subtle and misleading traps, in favour of the pleasures of the hereafter. 


Ibn Sina says, “There is one zahid {an ascetic} who avoids the pleasures of this life in order that he 
may attain to peace within this life. Peace is foremost in his mind and so he does not look beyond this 
point and thus neither do the pleasures of life cross his mind nor are they even of a secondary concern. 
Another zahid abstains from the pleasures of this life or puts them off in order to gain the pleasures of 
the Final World {al->akhirah}.” Ibn Sina calls such an ascetic and such asceticism an exchange {al- 
badal}. Such a zahid, he says, “purchases the pleasures of al-akhirah with the coin of the pleasures of 
this worldly life{ad-dunya}.” 


The ultimate goal of such a zahid is to be granted by Allah in al-akhirah greater pleasures than those 
which he has deferred or abstained from in ad-dunya. 


Ibn Sina considers this kind of a zahid to be amoney changer {al-baddal}; a merchant {at-tajir}. 


Undoubtedly such merchants receive their reward from Allah in alakhirah and many also gain peace 
in this life. But neither the merchant ascetic nor the seeker of peace at the price of engagement can be 
really considered to be a Sufi, for in neither case is their singular true aim and goal — Allah. In both 
cases Allah is a secondary goal. In the first case peace comes before Allah and in the second case the 
pleasures of alakhirah come before Allah. In truth they are both merchants desirous of doing busi- 
ness with Allah. 


These forms of ‘exchange asceticism’ are neither considered to complete {kamil} nor can it be imag- 
ined that either one of them will serve to fully cleanse the internal mirror [of the heart]. 


No doubt that prescience can be obtained through asceticism, but only when abstinence and fore- 
bearence are truly and exclusively for the pleasure of Allah — and the pleasure of Allah alone. 


When abstinence is reserved solely for the pleasure of Allah, then all things become — as it were — 
no more than the wing of a mosquito, for by dying to all things for the pleasure of Allah the true value 
of things becomes apparent. This is the ascent of spirit over matter and simultaneously it is the re- 
demption of matter. 


Thus we may say that whilst the path of Sifism contains both refined character {al-’akhlag} and 
asceticism, it is yet more than either of them or the total of both of them. 

¢ Sifism and Worship {at-tasawwuf wa al-‘ibddah} 
Is Sufism worship? 
Is the Way a pursuit of worship { al-‘ibadah}, of that which is prescribed by Allah {al-furiid} by that 
which is supererogatory {nawdfil}? Is the Way to be found in an excess of supererogatory activities; 


rising from sleep in the depths of the night for prayer, fasting every other day, performing thousands 
of Remembrances: { al*adhkar}, Supplications {al-ad‘iyah}, Petitions for Forgiveness {at-istighfar}? 


Without a doubt it can be said that worship directly aids in cleansing the soul {an-nafs} and the 
purification of the spirit {ar-rith} but, again, if done in order to enter the Garden {al-jannah} and gain 
a reward {ath-thawab} it remains a rewardable worship and the worshipper remains a worshipper and 
not necessarily a Sufi. 
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A worshipper has a high station, but just as certain forms of ascetism can, as we have seen, be 
considered an ‘exchange’, so too can a worshipper attend to their worship as a ‘worker’ {al-‘amil} or, 
as Ibn Sina says, “as a labourer who labours in the dunya to get a reward in the >akhirah.”* 


The Siifi, on the other hand, “seeks the primal truth {al-hagqu-lawwal} and no thing other than it 
and desires only to worship Allah for the sake of Allah alone because Allah, and only Allah, deserves 
to be worshipped and should not be worshipped either out of fear or out of the desire for reward.”"* 


Sayyidah Rabi‘ah al-‘Adawiyyah, may Allah sanctify her secret, says, “Oh Allah. If I am worshipping 
You because I fear the Fire {an-ndr)} then burn me with those fires. If 1 am worshipping You out of 
desire for the Garden {al-jannah} then please deprive me of it. But if 1 am worshipping You for the 
sake of Your Love {muhabatik} please do not deprive me of Your Eternal Beauty {jamdliku-l-azli}.” 


She, Allah be content with her, also says, “I never worshipped Allah out of fear of His Fire or out of 
desire for His Garden. I would then be like an employee {al-djir}. Rather I did worship Him out of 
* love {haba} of Him and intense desire {shawq} for Him.” . 


In truth if Allah, praised be He on high, is worshipped out of desire for the Garden or in fear of the 
Fire, it cannot then be said that He is the prime and sole object of worship, for the ultimate goal will 
be other than Allah, and as such something between the worshipper and Allah. Such worship will 
never yield the secret of the unveiled mirror of the purified heart. 


°To your Lord belongs the Ultimate End {ila rabbika muntahaha}(79:44) 


Thus the Sufi is a pure worshipper, a rigorous ascetic and a being of noble refined character and yet 
the Sufi is more than this, for there is yet another dimension which is that of will {al-iraddah} and 
practice {ar-riyadah}. A will which is wholeheartdedly determined {musammim} and a practice that 
does not waver {tazil} no matter what obstacle it meets along the path of arrival {ff sabil al-wusil} to 
actual knowledge of Allah mindful that, in the Words of Allah most high, that, 


>ILA RABBIKA MUNTAHAHA 


To your Lord belongs the Ultimate End 


Will and practice must cooperate in arriving — by the grace of Allah {bi-tawfig Allah} — at that 
Ultimate End — and Beginning — and to do so they must be at peace {taskiin} both with one another 
and, most importantly, together in complete harmony with the Guidance of Allah. 


Allah, praised be He, in His Generous Book that resolves all doubts and clearly discriminates between 
Truth and lies, orders us on the tongue of the Prophet, blessings and peace be upon him, 


® al-*Isharat Ton Sina 
“al?Isharat Ibn Sina 
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FAFIRRUUU °ILA-LLAH ; ?INNI LAKUM-MINHU TADhIRUM- MUBIN 


Flee to Allah. Truly I am to you a clear warner from Him. 
{51:50} 


One flees to Allah from covering up {kufr} the Truth to certain belief {al-iman}; one flees to Allah 
from submission {af-faat} to proximity {al-qurbat}; one flees from the universe {al=kawn)} to the 
Creator of the universe; one flees from bliss {an-na‘imah} to the Bestower of bliss; one flees from 
creations {al-khalq} to the Creator and from ones own self {an-nafs} to the Lord of one’s own self. 


The flight to Allah never ends, for there is no end to ascension {mi‘raj}, and as the flight to Allah is 
continuous so there is no end to the flight {hijrah} to Allah. Our liege-lord, the Prophet "Ibrahim, on 
whom be peace, said, 


STAID gs ale 


>INNI MUHAJIRUN?ILA RABBI ; 2>INNAHU HUWA-L-‘AZIZU-L-HAKIM 


I shall take flight to my Lord. Truly He is the All-Mighty, the Wise. 
{29:26} 


The Prophet "Ibrahim is taking flight from the domain of evil and emigrating to his Lord through all 
his deeds, in both action and repose, in sleep and wakefulness, indeed with each breath of his body. 


* The emigration {al-hijrah} to Allah and the flight {al-firar} to Him have one and the same meaning. 
It is a comprehensive immersion {mustaghriq shamil} in Him and opening to Him {yashrahahu}. 


The words of Allah supply the directive: 


bi git ‘ whe 3 Ss 3 ile ol JB 
Mii BIB, ef wg Uae 8 
QUL?INNA SALATI WA NUSUKI WA MAHYAYA WA MAMATI LI-LLAHI 


RABBI-L“ALAMINA LA ShARIKA LAH : 
WA BI-DbALIKA >UMIRTU WA ?ANA?AWWAL-L-MUSLIMIN 


Say truly my prayer, my acts of worship, my life and my death are for Allah {alone}, 
the Sustasining Lord of all the Worlds who has no partner. 
and by this I have been ordered and I am foremost among those who have surrendered. 
{6:162-3} 


Thus one’s worship, one’s life and one’s death are all in the context of one’s surrender {al-?islam}. 


, This surrender is nothing less than the total voluntary surrender to Allah — and to Allah alone. A 
surrender not directed to any other being or possible deity for there are none such, and a surrender 
undertaken neither out of desire for the Garden nor fear of the Fire or for any other reason. 
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+ Allah says to the Prophet, blessings and peace be upon him, 


Ates wseye 4 gptall 5 seesle 


a2 0- Fo nos es cor 2 on @ 


WA-S-BIR NAFSAKA MA‘A-L-LADhINA YAD&UNA RABBAHUM 
BI-L-GhADATI WA-L-‘AShIYI YURIDUNA WAJ4HAHU 
WA LA TA‘DU ‘AYNAKA ‘ANHUM : TURIDU ZAYNATA-L-HAYATI-D-DUNYA : 
WA LA TUTI* MAN?AGHFALNA QALBAHU ‘AN DhIKRINA 
WA-T-BA‘A HAWAHU WA KANA ?AMRUHU FURUTA 


é Keep your self patient [by keeping company] with those who call upon their Lord 
in the morning and the evening desiring {only} His Presence, 
and let not your eyes pass beyond them in quest of the beauties of this world’s life. 
And pay no heed to the one whose heart We have made forgetful of Our Remembrance, 
who follows his own desire and abandons all that is good and true. 
{18:28} 


ee 


The practice {ar-riyadah} is eternal Remembrance {dhikr}; it is Remembrance of the Lord at every 
time and in every place; it is Remembrance with every thought and with every breath. It is dedicating 
all of one’s deeds to Allah; it is emigration; it is flight. 


This concentration is very difficult to maintain. For this reason practice {ar-riyadah} must be joined, 
indeed married, to the will {al-?iradah}. More than that, it is of the utmost importance that a suitable 
environment be created in which to train oneself in practice. 


The correct environment may be attained through a period of seclusion {al-khilwah} which may be 
lung or short according to one’s innate nature. It might be a week, three weeks or forty days. Seclusion 
or al-khilwah may be likened to a spiritual vacation, an emptying — vacance as the French call it; a 
form of emptiness — a spiritual leave of absence — for, just as we need time each year for rest and 
outdoor exercise, so too do we need spiritual rest and exercise. A time of re creation. as it were. 


Just as one takes a vacation from one’s work every year, so should one take a spiritual vacation. It is a 
mark of the pure inspiration of the Prophet, blessings of Allah and peace be upon him, that his sunnah 
{customary practice} includes just such an annual retreat which takes place during the last ten days of 
Ramdan; the time of the 7itikaff. 


But remember that whilst will {al-?iradah} and practice { ar-riyadah} are an itegral part of Sufism, yet 
in reality {hagiqah} the whole matter rests with the benevolence {fad/} and pure goodness of Allah. 


* SbAYKb >ABU-L-‘ABBAS AL-MURSI + 191 


* The Safi Way as seen by al-Ghazali and "Ibn Kbaldin 


All that we have mentioned above is summarised as follows by "Iman Aba Hamid al-Ghazali, may 
Allah be pleased with him. The meaning of what he said is, “The Way {af-fariq} in its beginning is 
the struggle {al-jahadah} against error through the eradication of blameworthy {madhmim} attributes 
{sifat}. It is the severing of all attachments {al-ala@iq} and it is the proceeding with intense 
dedication {al-himmah} to Allah Most High. 


“When these ingredients are present, then Allah handles all the affairs of His devoted slave {‘abdihi} 
and is responsible for the illumination {tanwir} of the heart with the light of knowledge {al-ilm}. 


“When Allah takes over the management of the affairs of His devoted slave, then the heart is flooded 
with Mercy {ar-rahmah} — light shines in the heart — the heart is expanded and the secret of the 

” malakit'® is disclosed. The veils of vain deception {hijabu-l-garah} are removed from the heart by 
the kindness of Mercy { bi-lutfu-r-rahmah} and within the heart there glows the reality-of the Divine 
Sovereignty {hqa@iqu-I-?amiiru-l-alhiyah} and one is an ‘eye’ witness to the bestowals of the Mercy 
and Kindness of Allah upon one’s being. 


“This secret was disclosed to the Prophets {al-’ambya?} and Friends {al-awliya?}. Their hearts were 
flooded with light which came not from studying or from research or from reading books but rather in 
their abstinence {az-zuhd} from the world {ad-dunyd) and the annihilation {at-tabri} of attachments. 


“They journey to Allah with the clear understanding that, 


J tl oS dl oS | 
FA-MAN KANA-LLAHU KANA-LLAHU LAHU 
Who is for Allah — Allah is for him 


The secret is contained in the Words of Allah, 


o 4 


S31 goa S36 


as 


FADbKURUNIII 7”ADp)KURKUM 


Remember Me — I remember you 


“Demonstrations of the Presents {an-nafahat} of the Mercy of Allah are made manifest to the one 
who proceeds along this course. The traveller knows that he has no power to call them but must await 
the currents and zephyrs of that Divine Inspiration, as so also did the Prophets and Friends of Allah. 


“When the will {al-iradah} has been corrected and the determination {himmah} is pure and the 
perseverance {muwadhabah } is in its proper state, then the brillant lustrance of the Truth shines in the 
heart and the veils {hijab} are lifted by the hidden subtle kindness {bi-lutfi khaft} of Allah Most High 
and the Unknown {al-ghayb} is unclothed and one arrives to Certainty {yaqin} at last.” 


™see footnote 4 
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*Ibn Khaldin sums up the matter in this way, “This way of struggle {al-mujahadah}, of isolation 
{khilwah} and remembrance {dhikr} is followed by the lifting of the veils of the perceptions {al- 
huss} and the observation {al-ittla‘} of the Cosmic Universes {‘awdlim} emanating from the 
command of Allah which are hidden and veiled to the people who perceive solely through their 


, Senses. The Spirit {ar-riih} is from among those Universes. 


“The reason {sabab} for this observation or spiritual insight {kashf} is that when the Spirit departs 
from the outer perceptions {al-hussu-dh-dhahir} and enters the realm of the inner {al-batin}, the 
power of the senses is weakened and at the same time the power of the spirit is strengthened; until its 
authority {su/tan} comes to prevail and ecstasy {nashwah)} is regenerated {tajddiid}. 


“The process is supported by the dhikr, which is the food {qi} that nourishes the spirit until it reaches 
the point where one witnesses the hidden knowledge. The veils of the physical senses are lifted until 
the Essence {adh-dhat} is present within the self {an-nafs}. At this point one is ready for the Lordly 
Benisons {li-mawahabbu-r-rabaniyah}, the Knowledge from the Presence {al-‘uliimu-l-ladani}", 
Divine Openings {al-fathu-l-ilahi} as well as confirmation {tahqqiq} of the Reality of the Higher 
Horizons {al-afaqu-I-?a‘la} which is the Horizon or Sphere of the Angels {al->ufuqu-I-malaad?ikah }. 


“These mystical insights occur with frequency to those who strive in the Way of Allah. Such people 
realise the Reality of Being {al-hagd?iqu-l-wujid} which others never realise. They also grasp and 
foresee events before they come to be and, in a certain sense, have dominion over Jower creatures {al- 
mawjidatu-s-safliyah} who are at their disposal. The great ones among them, however, do not pay 
much heed to these insights nor to their dominion of the lower creatures. They never speak about 
anything which they are not ordered {lam yu?miri} to give news about and in truth they consider all of 
these things to be tests and refrain from exercising those abilities which are accorded to them. 


“The companions {as-sahabah}, Allab be content with them, were like that in their own struggle and 
their share of wonders {karamat) was plentiful {al-hadhudh} though they did not pay much attention 
to them. The excellence of Abu Bakr, ‘Umar, ‘Uthman and ‘Ali, may Allah be content with them, has 
been amply recorded and they, in turn, had their followers who were followed by the People of the 
Way whose qualities are documented in the Risalah of al-Qushayri.” 


Thus we can see from all that has been mentioned up until this point, that the Way we are describing is 
preeminently an *Islamic approach and the means and the steps of the method are all derived from the 
precepts of *Islam as revealed by Allah and manifest in the custom {sunnah} of His Messenger, our 
liege-lord Muhammad, blessings of Allah peace be upon him, as well as the behaviour and character 
of his companions, may Allah be pleased with them all, and their followers and, indeed, the followers 
o* those followers right up to the present day. 


All of that is accepted to be part of the “Islamic way of life including worship {al-ibadah}, 
remembrance {adh-dhikr}, will {al~irddah}, patient persistence {ar-riyadah}, refinement of char- 
acter {al-?akhlaq}, migration {al-hijrah} and flight {al-firar} to Allah, intense struggle {jihad} in the 


. Way of Allah, periodic seclusion {al-khilwah}, the cutting off of worldly attachments {al-*ala@iq}, the 


eradication of blameworthy {madhmiim} attributes {sifat}, and proceeding with intense dedication 
{al-himmah} as well as fear {khawf} and hope {?amal} of Allah Most High. 


‘© Knowldge directly imparted by Allah through spiritual intuition. See Quran 18:65 
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¢ Fruits of the Way 


To what does this Way lead? To what end does the Way contribute? If we follow this Way or system 
in consonance {wafaga} with what Allah has prescribed,what will be the result? What is the goal { al- 
* hadaf} that the Sifi sets out to reach {wusiil}? ; 


To begin with we should look at this question in light of how the degree or level {ad-darajah} of 
people is assessed in *Islam. Allah says, 


>INNA ?AKRAMAKUM ‘INDA-LLAHI?ATQAKUM 


Surely the most noble of you with Allah is the most God-conscious 
{49:13} 


The path of at-taqwah ", in its height and in its breadth, is without limit. Consequently the grace or 
honour {?akram} which Allah bestows upon people increases until such grace reaches levels which 
are unimaginable by the generality. There is a very well known Hadith Qudsi® recorded as correct 
{sahih} by the Muhadith Abi ‘abdu-Llah al-Bukhari and reported by Abi Hurayrah, may Allah be 
content with him, who said, “The Messenger of Allah, blessings of Allah and peace be upon him, said 
that he heard from his Lord, Glorious and Majestic, 
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“Who is an enemy to my friend I declare war on him, 

My worshipper does not come close to me by anything more loved by Me than My Dues. 
And my worshipper does not cease to draw near to Me by voluntary acts until I love him, 
And when I love him I become the Hearing by which he hears 
And the Seeing by which he sees — And the Hand by which he strikes, 

And the Feet by which he strides. 

And if he asks of Me anything I shall give it and if he seeks My shelter I shall save him.” 


The Friends of Allah {al-’awliyd?-llah} have been classified into categories according to the degree of 
their nearness {gurb} to Allah even though, from another perspective, they are all near to Him and 
enjoy His Contenment {ridan} and His Acceptance {ridwdn)}. 


" see footnote 8 
'S Hadith Qudsi are divinely inspired utterances on the tongue of the Prophet, blessings of Allah and peace be upon him. 
As such they are ranked in canonical importance just below the Revelation contained in the Quran. 
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Allah says, 


fal ai, 3 * ail ye eaall 2s 


WA MANY-YUTI‘I-LLAHA-R-RASULA 
FAUWLAAA?IKA MA‘A-L-LADHINA ?AN‘AMA-LLAHU ‘ALA YHI-MMINA-N 
-NABIYYINA WA SIDDIQINA WA-Sh-ShUHADAAA’I WA-S-SALIHIN : 
WA HUSNA ?UWLAAA’IKA RAFIQA * 
DbALIKA-L-FADLU MINA-LLAH ; WA KAFA BI-LLAHI ‘ALIMA * ~ 

And whoever obeys Allah and His Messenger 
they are with those to whom Allah has shown favour 
the Prophets, the Veracious, the Martyrs, and the Wholly Good; 
and they are the best of company. 
Such is the Bounty of Allah and Allah suffices as Knower. 
{4:69-70} 


If we were thus to attempt to set an order of hierarchy we would begin with the Messengers {ar- 
rusul},who are those who brought a Law for the people, followed by the Prophets {an-nabiyyin} who, 
under orders of Allah, sought to rectify their people and direct them on the path to Allah, by first of all 
giving witness to the Oneness of Allah and then through spreading the good news {mubashirah} of 
the Existence of Allah and through warning {nadharah} them, and by acting as lights of guidance 
{munirah } to the particular people to whom they were sent. 


After the Prophets, upon all of whom be peace”, and we do not discriminate between them, come the 
Veracious {as-siddigin}, who are those who never in their lives deviated from the truth inwardly or 

“ outwardly. Following them there are the Martyrs {ash-shuhadad?}, who are those who with their very 
lives bore witness { shahadah} to the Truth of the Singular Existence which is Allah. They are in turn 
followed by the Wholly Good {as-salihin}, those people whose very essence is goodness and whose 
every act brings good. 


Beyond these there are others mentioned in different chapters of the Qur’an, such as Those Who are 
Brought Near {al-mugarrabin}, whose life is lived within the direct sphere of Allah. After them come 
Those Who Go Before {as-sabigiin}, who are to be found at the forefront of every blessed endeavour, 
followed by the People of the Right Hand {?ashabi-l-yamin} whose effort is always put to the good. 


Among others mentioned by Allah are the Innocent {al-’abrar}, in whose good all people have a 
share, as well as those who oppress the appetitive self {@hdlim li-nafsahu}, the resolutely frugal {al- 


" According to tradtion they number 124,000 and were sent to every people and every nation, peace be upon them all. 
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mugtasadah} who take only what they need and no more, as well as those who proceed all in their 
gvodness by the permission of Allah {sabig bi-I-khayr bi-idhni-llah}. 


The difference of degree between all of these is their taqwah. Looked at negatively we can say that 
hierarchy is derived first of all from the fear of Allah, for it is said that the fear of Allah is the 

~ beginning of all Wisdom {al-hikmah}. Looked at neutrally this is their safe guarding of their very 
selves {nafs} at every level in order to preserve those same selves for Allah. Looked at positively this 
taqwah is God-consciousness, and we may say that to the degree that the being is conscious of Allah, 
that is their degree with Allah, and that consciousness is the awareness of the integral oneness {at- 
tawhid} of Allah and absolute adamantine refusal, at all and every level, to add or subtract from that 
Absolute Oneness. The summit {gimmah} of this tawhid is to declare, as Allah has, that, 


Liat GG alll if) SOT 
nes aJi jayedi ye YW UY 
SbhAHIDA-LLAHU?ANNAHU LAA *ILAHA?ILLA HUWA 


WA-L-MAKAAA’IKATU WA-L2ULU-L-ILMI QAAIMAM BL-L-QISTA; 
LAA *ILAHA?ILLA HUWA-LAZIZU-L-HAKIM* ~ 


Allah witnesses of Himself that there is no deity save He 
. and the angels and the people of knowledge {do also so witness} — Equity prevails 
There is no deity save He, the Almighty, the Wise 


{3:18} = _| 


This testimony — this witnessing {shahadah} of the fundamental Oneness {tawhid} — is not simply 
a phrase that falls casually off the tongue like any phrase. It is not a mere utterance; rather it is an 
event — indeed it is a Covenant {mithaq} — between the One who is Witnessed and the one who 
witnesses, whilst simultaneously it is the realisation that in the first place it is Allah who is the 
Witness of His Own Being. For one to truly bear witness, to really utter the shahadah, it is necessasry 
that the person be an eye witness, to truly ‘see’ the Reality of That which is witnessed. 


Perhaps the terrible sublimity of this event, this covenant, this ‘eye’ witnessing caused the Prophet, 
blessings of Allah and peace be upon him, to say, {as reported in Tabarani from Abu Darr} 


ST Ss UT UY YB 


MAN QALA LAA *ILAHA ?ILLA-LLAH DbAKALA-L-JANNAH 


Who ever says ‘There is no deity save Allah’ enters the Garden 


The people of knowledge {?uli-l-“ilm} are those who are chosen from humanity and those who, by 
their witnessing of Reality, reach the summit of tawhid and are endowed with the most exalted Grace. 
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Their testimony, in consonance with that of Allah and His Angels, is the assertion of the Reality of the 
integral oneness, which is both the goal of the religious impulse and the essence of the Message {ar- 
risalah} brought, and attested to, by all of the Prophets, upon whom be peace. 


This goal is the real objective which Sifis seek to arrive at by all the means at their disposal. It is their 


hope and the realisation for which they seek day and night. It is that which causes them to: 


Oia oer 2 ope e oe so ae 
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TATAJAFA JUNUBUHUM ‘ANI-L-MADAJEI TADSUNA RABBAHUM 
KhOWFANW-WA TAMA‘NY-YUNFIQUNA WA MIMMA RAZAQ&NAHUM® 


: forsake their beds and cry to their Lord in fear and hope 
and spend from what We have bestowed upon them. 
{32:16} 


The objective of the Sifi is thus the very same goal that is sought within "Islam. It is the witnessing. 
We may perhaps be excused by those who know better for reminding our readers that it is this 
witnessing, this shahadah, which is also the first step in entering into the Way of Islam. 


Thus, in spite of what the orientalists assert by their words and what the heterodox assert by their 
actions {or lack of them}, the aim of Tasawwuf is one and the same as the aim of *Islam. They are root 
branch, flower and perfume each to the other without divison or disruption. 


The Way is the purification of the soulself {an-nafs} from everything other than Allah in order that 
one may come to know that truly there is not any thing, neither diety nor progenitor nor offspring, 
save Allah, sublimely One then and now and for evermore. This is Sifism {at-tasawwuf}, this is the 
Way {at-tarigah}, this is the Goal {al-ghdyah}. 


It is the surrender of the limited to the Limitless which is the voluntary self-surrender {Pistislam} to 
Allah which brings the self health and well being {sdlim}, unimpaired and unblemished {musallam)} 
peace {as-salam} -and-wholeness {salim}, which is the *Islam of the true Muslim. 


* The Definition of Sifism 


Now we shall let the Sifis speak for themselves and so let them define what Stfis are and Sifism is in 
part or in whole. 


“A Siifi is one whose heart has been purified.” [illumination {tazkiyah} of the soulself {an-nafs}]. 
“Sufism is to act politely.” [the part of the Way dealing with refinementt of character {al~akhlagq} 


“A Sufi is one whose Lord and Sustainer has purified {safi} his heart and filled it with light. He enters 
into the wellspring of bliss {‘aynu-l-ladkdhah} by the Remembrance {dhikr} of Allah.”” 


® Sidi Bishr al-Hafi (d. 227 Hijri}, may Allah sanctify his secret 
*! Sidi Abii Hafs al-Haddad {d. 265 H}, may Allah sanctify his secret 
® Sidi Said al-Kharaz {d. 297 H}, may Allah sanctify his secret 
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“Sufism is when Allah singles you out {yakhtasak} for purity { bi-safa?}— the purity of the one who 
is purified of everything else other than Allah. That is to be a Sufi.” 


2imam al-Junayd has given us many definitions of Sifism and every one of them explains a facet of 
Sufism either as a method or as an end. He gave more than ten definitions. The following, which we 
have chosen, illustrate many, but not all, of these facets of Stfism. He says, 


“Sufism is the purification of hearts so that they become safe from the natural disposition of behaviour 
(Pakhlaqu-t-tabi‘ah}. 


“Sufism is the extinction {?akhmid} of personal attributes {sifatu-l-bashariyah}. 

“Sufism is the putting aside of the impetuosity {nazawat} of the self {an-nafs}. 

“Sufism is the dwelling {mandzilah} in the attributes of the Spirit {as-safatu-r-ruhiyyah}. 
“Sufism is to adhere to the Science of Reality {‘ulmu-l-haqigqah}. 

“Sufism is to perpetually work {‘amal} for the good {al-khayr}. 

“Sufism is rendering sincere counsel {an-nasha-I-khalis} to all in the community. 
“Sufism is perfect sincerity {al-?ikhlas} in deference {murd‘ah} to Reality. 


and finally, “Sufism is to follow the Prophet, blessings of Allah and peace be upon him, in regard to 
the Law {ash-shari‘ah}.” 


There are also definitions which are connected to the goal of Sifism. Abi Bakr ash-Shibli {d. 332 H}, 
may Allah sanctify his secret, was once asked, “What is the beginning of this matter and what is its 
end?” He replied, “Its-beginning is in the knowledge of Allah {maarifah} and its end is in the 
Singularity of Allah {at-tawhid}.” He also said, “Tasawwuf is control of the faculties and observance 
of the breath.” ‘ 


Still considering all of these definitions, we find that they are incomplete. Their value rests in their 
attempt to explain one facet or the other of Siifism. But even if they succeed in explaining that 
particular facet, yet they do fail in delimiting the whole. If they explain a method they do not explain 
the end, and even when they explain the goal still they do not succeed in providing us with a full 
picture of Sufism as it has been known by those in the past and as it is known by those in the present. 


All Stfis — and historians of tasawwuf — agree that Sifism is both a way and a reality, which is to 
Say that it is both Tariqah and Hagiqah and also to say that it is both travelling and deliverance {sulik 
wa tanjiyah}. Indeed Sifis equate the unity of the Way and Goal to a circle and its centre. 


Shaykh ‘Abdu-l-Wahid Yahya {d 1375 H}, may Allah sanctify his secret, said, “The tariqah is the line 
{.al-khat} that leads from the circumference of the circle {ad-d@irah} to its centre {al-markaz}. Each 
point on the circumference is the beginning of a line and all the innumerable lines-lead to the ultimate 
point of termination, which is the centre. They are all ‘paths’ {turug}. They differ according to the 
differences of human nature {al~ikhtilafu-taba‘u-l-bashariyah} and that is why it is said that ‘the 


“ Paths leading to Allah are equal to the number of Adam’s children.’ Whatever the differences may be, 


there is but one end, for there is only One Centre and One Reality.” 


® Sidi al-Iman al-Junayd al-Baghdadi {d. 297 H.}, may Allah sanctify his secret 
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The differences at the beginning vanish in the End in consonance with the vanishing {taziil} of 
personal attributes {sifatu-l-bashariyah}, for as the traveller {as-salik} moves to the higher planes 
{darajatu-1-“aliya} these attributes begin to vanish or are transmuted {hawwal tab¥ah}. 


In truth these attributes are both our prison {as-sijn} and our jailers {sajjan}. The final release from 
prison is the dwelling {manzil} which is called ‘Extinction’ {al-fan@} and after that there remains 
only the Lordly Attributes {sifatu-r-rabdniyah}. This is the dwelling place — the station — which is 
called ‘Remaining’ {al-baqda?}. 

The Way { af-tarigah} and the Reality {al-hagiqah} are inextricably joined with one another and 
together they are what is called tasawwuf or Sifism. This is not — contrary to what some scholars, 
both eastern and western, and others would have you believe — a special school {madhaban khasan} 
but rather it is the absolute reality {al-hagiqatu-l-mutlaqah}. 


¢ The Definition of Sifism as we see it 
. As an end to what has already been said, we say that there is a definition which we feel covers all the 
facets of Siifism. It is the one given by al-Kitanni, who said, 
Sufism: Purity and Direct Eye Witnessing 
{at-tasawwuf: saf@a wa mushahadah}. 
We say with all certainty {yagin} springing from everything that had preceded this with a certainty 
that closes the door in front of all of those who raise up illusions {?awham} about Sifis and Sifism, 
that the Sufi method is the practical means of realizing what Allah meant when He said, 


QAD&?AFLAHA MAN ZAKKAHA * 


Successful is the one who purifies it. 
{91:9} 


It in this instence is the soulself {an-najs}, for the purification of the soulself rests in cleansing and 
clarifying, and tasawwuf is that process whereby the soulself reaches clarity and purity. Allah says, 


ae el ew ee Ce ar aot eee eee # R a 
Tort os U gle 5 shoe 5 5 5 he yl U8 
- en eye ee ec ae eae aL 
wereld St PG Speed iy 5 2 9 
QUL ?INNA SALATI WA NUSUKI WA MAHYAYA WA MAMATILL-LLAHI 


RABBI-L-ALAMINA * LA ShARIKA LAH : 
WA BI-DhALIKA >UMIRTU WA ?ANA?AWWALU-L-MUSLIMIN # 


Say truly my praye,r my acts of worship, my life and my death are for Allah {alone}, 
; the Sustasining Lord of all the Worlds, Who has no partner, 
and by this I have been ordered and I am foremost among those who have surrendered. 
(6:162-3} 
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As for the end, it is the attainment of that direct eye witnessing {ash-shahadah} of which Allah says, 


oo ed “ow Ce ee ae 

bu 6G Lo iti eo 5 
A a are ae ee ee 
pod joy 52 YY 

ShAHIDA-LLAHU ?ANNAHU LAA ?ILAHA *ILLA HUWA 
WA-L-MALAAA’IKATU WA-L-ULU-L-‘ILMI QAA*IMAM BI-L-QISTA4; 
LAA ?ILAHA?ILLA HUWA-L-‘AZIZU-L-HAKIM * 
Allah witnesses of Himself that there is no deity save He 
and the angels and the people of knowledge {do also so witness}— Equity prevails 


There is no deity save He, the Almighty, the Wise 


{3:18} _| 


a 
Our goal is our starting point: 
I bear witness there is no deity save Allah 
?ashadu ?al-laa ?ildha ?illa-llah 


w 


On the hill at Humaythira during the annual visit, 1984 
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(‘THE LIFE OF ShAYKh “ABU-L~“ABBAS AL-MURSI ) 


here is a veridical dream {ru?yah} that is both symbolic and subtle. It also makes explicitly clear 
for us the relationship that existed between the Knower by Allah, {al-‘arif bi-llah} Sidi Shaykh 
Abi-l-‘Abbas al-Mursi and his Shaykh and ours, Sidi Abu-l-Hasan ash-Shadhdhuli, may Allah 
have Mercy upon them, sanctify their secret, and perfume their resting place. 


Shaykh Ibn ‘Atallah as-Sakandari, may Allah have mercy on him, sanctify his secret and 
perfume his resting place, relates in The Bestowal of Subtle Kindnesses {Lata’if al-Minan} the following story: 


“Some of my friends told me that one from amongst the People of Knowledge and Goodness {?ahli-I-‘ilm wa-l- 
khayr} saw whilst in the dream state that he was in a small graveyard {qarafatu-s-saghir} in which were gathered 
a number of people who were looking into the sky. One of them said, ‘Shaykh Abi-l-Hasan. ash-Shadhdhuli is 
descending from the sky and Shaykh Abi-I-‘Abbas al-Mursi is preparing to receive him. 


““T saw Shaykh Abi-l-Hasan coming down dressed in a pure white garment and when Shaykh Abi-I-‘Abbas saw 
him he set his feet firmly on the earth in order to prepare for the Shaykh’s descent upon him. Then Shaykh Abi-l- 
Hasan came down upon Abi-I-‘Abbas and entered first through his head and then disappeared into him — then I 


awoke. 


This is a beautiful symbol {ar-ramzi-l-jamil} of the realtionship that existed between these two great masters and 
it is totally indicative of the union that existed between them in method, thought and behaviour {fi-I-manhah wa f- 
fikr s-suliak}. Tn truth they both trod the same path. Ibn ‘Atallah says in this context, “{There is a story that} 
circulated among the friends of Shaykh Abi-I-Hasan and others that one day in Cairo {al-Qahirah, may Allah 
preserve it and those who dwell within it} at the house of Zaki as-Siraj the book of an-Niffari,! The Stations and 
Communications {al-Mawagqif wa al-Mukhtabat}, was being read. The Shaykh looked around and said, ‘Where is 
Abi-I-‘ Abbas?’ When he came to him Shaykh Abi-l-Hasan said, “Speak my son. Speak and may the Blessed 
Grace of Allah be in you. You will never be silent from this day forth.’”” 


Shaykh Abi-I-Abbas commented on this saying, “It was then I was given the tongue of the Shaykh.”” 


Shaykh Abi-l-Hasan, Allah be content with him, once said to Abi-l-“Abbas, “Oh Abi-I-‘Abbas, I became a 
companion to you? in order that you might become me and that I might become you.” 


Shaykh Abi-I-Hasan did not die when he died but rather he vanished into Shaykh Abii-I-‘Abbas and gave him his 
tongue and — he was him — and remained with him. Sidi Abi-l-‘Abbas was an extension {?imtaddda} of Sidi 
Shaykh Abi-l-Hasan who was the first ring or link {halaqatu-l-awwal} in a chain {silsilah} which in time has 
become a Way { farigah} and a School {madrasah}. This School — the Madrastu-sh-Shadhdhuli— was founded 
with great vigour by Shaykh Abi-I-Hasan. 


The links in that chain — the representatives {khulafa?} across time and space of Sidi Abii-I-Hasan include many 


great masters, but the first of them and the first representative {khalifah} of Sidi Abi-l-Hasan was, and is, Shaykh 


! Shaykh Muhammad bin ‘Abdu-I-Jabbar an-Niffari {see Origins, Book One, page 40} 
2 sahibatuka = {lit} I companioned you 
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Abi-I-Abbas. From that time until this time many have taken this Way and entered in to the School and followed 
its program {manhaj} of guidance {huda} and insight {basirah}. 


Sidi Abdi-I-Hasan loved Sidi Abi-I-‘Abbas as one loves one’s own self or the image of one’s self in a faithful and 
sincere son, and greatly esteemed him. On more than one occasion, the Shaykh praised his degree of spiritual 
realisation. One of these times he said, “That is Abi-l--Abbas. The moment, the instant he pierced {nafadha} 
through to Allah all his veils {al-hijab}came down. If he ever asks to be veiled again he will never {get his 
reqiest}.” Another time he said to Shaykh Zakid-d-din al-Aswani, “Zaki! Stick to Aba-I-<Abbas. By Allah! There 
is no wali who is not known, by the Grace of Allah, to Abi-I-Abbas. Zaki, Abi-I-‘Abbas is a perfected man {al- 
?insanu-l-kamil}.” 


On yet another occasion our Shaykh, may Allah bless him, was heard to say, “Abi-I-Abbas knows the paths of 
the Heavens better than he knows the paths here upon the earth.” Indeed not only did our Shaykh praise him but 
he praised him to others and wanted all to know the high spiritual state of Sidi Abii-I-‘Abbas. Shaykh Madi bin 
Sultan said, “Once there was a discussion between Abi-I-Abbas and myself and the Shaykh overheard us and 
said, ‘Madi! Stick to politeness with Abi-I-Abbas. By Allah he knows the lanes of the heeavens better than you 
know the lanes of Alexandria {al-Iskandariyah, may Allah protect it and those who dwell within it}.” 


Once Shaykh Abi-I-‘Abbas explained {yafsir} these Words of Allah siirah at-Tawbah: 


LAQA-TTABA-LLAHU ‘ALA-N-NABBIY YI WA-L-MUHAJIRIN WA-L2ANSARLL- 
LADbINA-T-TABA‘UHU FI SA‘ATI-L“USRATI MIM-BA‘DI MA KADA YAZIGhU QULUBU 
FARIQIM-MINHUM ThUMMA TABA ‘ALAYHIM : INNAHU BIHIM RA?UFU-R-RAHIM 
WA ‘ALA-Th-ThALAThATA-L-LADhINA KhULLIFU HATTAA >IDbA DAFAT ‘ALAYHIMU-L2ARDU 
BIMA RAHUBAT WA DAFAT ‘ALAYHIM ?ANFUSUHUM WA DhANUUU?AL-LA MALJA?A MINA- 
LLAHIILLAAA °ILAYH : THUMMA TABA ‘ALAYHIM LI-YATUBU : °>INNA-LLAHA HUWA-T- 
TAWABU-R-RAHIM 


Allah has turned towards the Prophet and the Emigrants and the Helpers who followed him in the hour of 
difficulty— after the hearts of some of them had almost turned aside 
then He turned towards them. Truly He is Gentle and Bestows Mercy upon them. 
And to the three who were left behind until the earth — despite its vastness— became tight for them and their 
own souls became tight for them and they thought there was no refuge from Allah {other than} to turn to Him, 
then He turned towards them. Surely Allah is the Returner, the Mercy Full. 


{9:117-18} 
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He said, on the basis of what Shaykh Abii-I-Hasan had said, that “Allah first mentioned the tawbal? of those who 
did not sin in order that those who did sin would not be frightened. Thus He first mentioned-the Prophet, upon 
whom be the blessings of Allah and peace, then the Emigrants {al-muhdjirin} and then the Helpers {al-?ansar}+ 
who did not sin and only then did he mention the three 5. who had turned aside. Allah mentioned those who did 
not sin first in order to appease the sinners. Had Allah first mentioned those who held back from going to fight in 
the battle their hearts would have suffocated.” 


Sidi Abi-I-‘Abbas talked about his Shaykh incessantly. He was always saying, “The Shaykh said...the Shaykh 
said...the Shaykh said...” until once someone asked him, “Why have I never heard you say something of your 
own?.” Sidi Abii-l-‘Abbas said, “If I were to say with every breath, ‘Allah most High said...Allah most High 
said...Allah most High said...’ I could and if I were to say with every breath, ‘The Prophet, blessings of Allah 
and peace be upon him, said...The Prophet, blessings of Allah and peace be upon him, said... The Prophet, 
blessings of Allah and peace be upon him, said...’ I could and if I were to say with every breath, ‘I say...I say...1 
say...” could. Instead I say, ‘The Shaykh said’ and leave myself out of it in all politeness.” 


The author of The Secret Pearls {Durratu-l-’Asrar}§ writes, “Among letters written in his own hand there was 
one I saw that he had written from al-?Iskandariyah to one of his friends in Tunis. At the end of it he wrote, ‘...1 
am keeping company with one of the leading Sidiqin’ and I have received a secret from him which is not given 
except to one after one. The explanation is lengthy but leave it to say that I am proud {?aftakhr} to belong to his 
lineage {nasab}, may Allah be contented with him. His name is Abi-l-Hasan ash-Shadhdhuili. There is no one 
who has ever kept his company save that Allah opens him {fataha-llahu lahu} in two or three days. If he is not 
renewed {yajida} in three days he is either from among the liars {kadhab} or an honest one who lost the Way. 
The proof {dalil} for this can be deduced from {the words of Allah in} the Quran. 


Fell Waetaet Ponte my WN ener peer rae 
rs fie Pik AR ee a . 
PL 2! MS Wk! JB GI eel a, JE 
oe ___ QALA RABBI-I-‘AL LIlT°AYAH : : 
QALA °AYATUKAALLA TUKALLIMA-N-NASA ThALATBATA ?AYYAMIN?ILLA RAMZA 


He said, ‘My Lord, give me a Sign’ 
He said, ‘Your Sign shall be that you shall not speak to anyone for three days other than by symbols.’ 


3 taba = to turn, to repent, to be penitent. When it is said of Allah that He Returns or is the Returner it carries the meaning that He, in 
His Infinite Mercy and Compassion, restores the soulself {nafs} to His Grace. 

4The Emigrants {al-muhdjirin}, Allah be pleased with them, are those Companions of the Prophet, blessings of Allah and peace be upon 
him, who migrated from Makkah to Madinah {may Allah preserve them and those who dwell within them} whilst. the Helpers {al- 
?ansar}, may Allah be pleased with them, were those Companions who originally dwelt in Madinah {or Yathrib as it was originally 
called} who offered the Messenger, blessings of Allah and peace be upon him, refuge from the ill-treatment that he had received from 
his kinsfolk in Makkah and acceptance of his prophetic mission.. 

5 the three {ath-thalathata}. According to many souces {at-Tabri, ibn Kathir etc} this refers to three people: Ka‘b ibn Mallik, Mararah 
ibn ar-Raby and Hilal ibn Ummayah {all three of whom who were from among the Helpers}, who avoided taking part on a military 
campaign on Tabik and then repented, after which this verse was revealed. Muhammad Assad, may Allah have mercy on him, advances 
an interesting further explanation suggesting that the three refers to three groups of erring believers: 1} Those who gave equivocal 
reasons for their not taking part {9:43-46}, 2}those who absented themselved without permission and then repented {{9: 102-105} and 
3}those who deferred {{9: 106} and then repented. 

SIbn Sabbagh, Durrat al-Asrar wa Tuhfat al-Abrar, Cairo 1989, Matbat‘tu-s-Sa‘adah. Also recently published {1993} by SUNY Press 
{NY, USA} in an English translation by Dr. Elemer Douglas. 

7sadaqa = to speak the truth, be sincere, to tell the truth, to prove to be true; to fulfill one’s promise; to be trustworthy; to treat as a 
friend; to befriend; to confirm 
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Sidi Abi-I-‘Abbas said, “The Shaykh said, ‘If you have a request from Allah mention my name to Him.’ By 
Allah! I never mentioned his name in a time of hardship without finding it passing away nor was I ever in a 
difficult situation other than I found a solution for it. Oh you — my brother — if you ever find your self in 
hardship mention his name to Allah. I have given you this advice and Allah knows it. Peace be with you.” 


He was deeply grateful to his Shaykh and sincere in following his instructions and directives which he, in turn, 
circulated widely both out of gratitude to the Shaykh and because he knew their true value. 


All we have written in these first few pages on Sidi Abi-l-‘Abbas is by way of explaining the ru’yah which, in 
view of its clarity, does not really need an explanation. We might say that Abi-I-Hasan was an extension of Abi- 
1-Abbas in the past and that Abi-I-‘Abbas was an extension of Abii-I-Hasan after he relocated: {tanagala}8. 


What is interesting about the ru’yah is that it shows that when Sidi Abii-I-‘Abbas saw Shaykh Abi-l-Hasan 
descending from out of the sky, he firmly rooted {thabata} his feet to the earth in order to prepare to receive the 
Shaykh. This indicates that the attempt on the part of Sidi Abii-I-Abbas to be one for one with ash-Shadhdhuli, 
Allah be content with both of them, was not at all easy and required a great effort on his part, symbolised by his 
rooting his feet to the earth. It also gives us some idea of the greatness of Sidi Aba-l-Hasan’s station {maqam} 
that such an effort was needed on the part of Abi-I-‘Abbas to contain it. 


Who was this Sidi Abi-I-‘Abbas al-Mursi? How did he come to be in touch with Shaykh Abi-I-Hasan? 
Gt 


If we seek to write about the personal life of Sidi Abi-l-‘Abbas we find hardly any traces. Sidi Aba-I-SAbbas was 
neither interested in talking about himself nor in speaking of his family; neither did he leave an autobiography nor 
is there a history of his life. His secret remains hidden. 


Rather than to praise his own deeds, he annihilated {fand} himself in Shaykh Abii-l-Hasan, leaving him without 
either time or cause to speak of himself. After the death of his Shaykh, both his time and his energy were 
absorbed in the Calling {ad-da‘wah} of people to Allah, praised be He, which again left him without time to 
speak of himself. 


His annihilation — first in his Shaykh and later in the Call — were in themselves annihilation in Allah {fand fi- 
lah} and in His Messenger {fand fi-r-rasil}, blessings of Allah and peace be upon him. This annihilation was an 
annihilation both in love and in his effort to please them. Anyone who found their ‘self’ in his place {manzil} 
would equally be without interest in propagation of the myth of their self. 


The general tendency among all the wholly perfected ones {as-salihin}, may Allah be content with them, in their 
travel to Allah is the abandonment of the the limited and limiting self {nafs} and its dissolution in the greater task 
which is the propagation of the Message {ar-risalah}. The individual soul {nafs} is dissolved in the work of 
propagating that Message of Spiritual Liberation especially in the ways in which that Message can be practically 
realised in the life of the people. 


8naqala = to move from its place, move away, displace; to remove, transfer, translocate, transplant. In this case it is used similarly to the 
English, “he passed away.” 
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Their exemplar in this is the Prophet and Messenger of Allah, blessings and peace be upon him, who projected all 
of his light on the Message itself and was little concerned in circulating news of himself, except insofar as it shed 
light on the Message or aided in the communicating of the Message. : 


Sifis, in general, refrain from speaking about themselves, again excepting when such speech, usually in the form 
of stories of one’s experiences on the Way, help to shed light on the Way of others. Even in this case their speech 
will always in the end point to Allah, the Message and the Messenger, blessings of Allah and peace be upon him, 
and never themselves. 


ash-Shibli’, may Allah sanctify his secret, was asked once why Siifism had a name and he replied that was 
because “some traces {of themselves} remained in the Sifis, for had they fully annihilated their selves there 
would have been nothing called Sufism.” 


So it is that Sifis seek to annihilate themselves; to disappear and finally erase their names as well as their selves. 
They do this that they might cease to live within the constricting prison of their ‘being’ and instead find being in 
unlimited Being by living annihilated in and for Allah, His Cause and His Way. 


Returning to Sidi Abi-I-‘Abbas, we can say that the ‘historical’ accounts reveal that he was born in al-Andalis in 
the town of Mursia {Murcia} in the Year of the Flight Six Hundred and Sixteen {1219 M}. He was a desendent of 
the Helper” {al-ansar}, Sa‘d Ibn ‘Ibadah, the Shaykh of the Tribe of Khazraj, one of the two tribes of Yathrib 
which later became the Illuminated City {al-Madinah al-Munawwarah} of the Prophet, blessings of Allah and 
peace be upon him, who said of the Helpers, “Loving them is a sign of faith.” 


Sidi Abi-l-“Abbas grew up in Murcia where his father was a trader.{at-taijarah} and it would appear — from 
what little we know — that his father was a prosperous, for he was able to employ a special tutor to teach his son, 
our Shaykh, Quran and 2Islamic Jurisprudence {figh}. Abi-l-“Abbas said of this time, 


“When I was young I went to my tutor {mu?addib} one day when a man entered and said, ‘A siifi does not 
blacken anything white.’ I said, ‘The matter is not what you think it to be. The siifi does not blacken his paper by 
impoliteness.’" 


This story perhaps gives some idea of his brightness and understanding, which is usually or often lacking in 
children of that age. It also shows that early on he already had a grasp of taqwah."” 


The raising up of Abii-I-‘Abbas on the Way of Rightousness and God-Consciousness was the task of this tutor 
who, in addition to Quran and Figh, also taught him Wholeness {as-salah}, often times more mundanely 
translated as Probity, Ethics or Morality. Abi-l-‘Abbas tells a story of this teacher: 


“Once, when I was still quite young, there was a shadow play {khaydlu-s-satar} being presented near my home 
and I went to see it. “The next day I went to my tutor, who was also a wali, and when he saw me he sang the 
following line,‘Oh you who wonder at the shadow play of imagination. If you look closely you will find it to be 
illusion ’” 


iAbat Bakr ash-Shibli {d.329H- 945m} 

see footnote 4 page 27 ~ 
'' This is a very elaborate play {not really translatable into English} on the word adab from the aduba + to be well bred, well-mannered, 
cultured, urbance, refined etc. A tutor is called a mw?addib, for one of his tasks is to instill courtesy and refinement in the student, which 
is to bring the student to the state of being mu’adda. The word adab itself is also taken to be a prime distinguishing characteristic of a 
sufi, in its true sense that a sifi is polite with Allah first of all and then with the entire creation — the best of whom is the Messenger, 
blessings of Allah and peace be upon him, and then with one’s first teacher, which is one’s mother, of whom the Prophet and one’s 
Shaykh is is intimately realted. 
"? see footnote 8 page 7 
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In his later youth — when he had become independent in his reading and learning — he began to assist his father 
in business. He was, according to accounts, an honest trader {at-tdjiru-s-sadfiq}, but beyond that we know 
nothing about this stage of his life until the year 640 Hijri{circa 1242 M}. 


In that year his father prepared to take his family on pilgrimage {al-hajj} to the Ancient House {baytu-l- ‘atiq} in 
Makkah al-Mukarramah {may Allah preserve it and those within it}. The first leg of this great voyage required 
that the family set sail from the shores of al-Andalus across the great midEarth Sea {Mediterranean}, and in the 
course of this journey, in accord with the Will of Allah {?iradatu-llah} a violent storm came up and the whole 
family was shipwrecked off the coast of North Africa near the city of Bunah {Boné}. His father and mother, may 
Allah save mercy upon them, were drowned but he and his brother, Muhammad, were saved and made their way 
by land to Tunis. ‘ 


Muhammad, following perhaps in the footsteps of his father, became involved in trading, but Ahmad!3 seemed to 
have no such desire as he, in.turn, followed in the way of his tutor, the Wali of Allah, and wished to study Quran 
and plunge into its lights. He stayed in the zawiyah!4 of Muhriz bin Khalaf and taught reading, writing, the basics 
of the din and the various Qur4nic sciences. 


Divine Decree {al-muqadir} had brought him from Mursi to Tunis in order that he might become the second 
representative {khalifa?} of the Shadhdhuli Way and a great Qutb among the >Aqtb!5, the extension in time and 
space of his Shaykh and a remarkable Caller {da‘in} to the Way of Allah. 

Sidi Abu-I-‘Abbas relates how he first came into contact with his shaykh in the following story: 


“When i first came to Tunis from Mursi I was still a young man. I heard of Shaykh Abu-l-Hasan ash-Shadhdhuli 
from a man who suggested that we should go to see him. I told him that I could not until I had made the prayer of 
Consultation {al-istikhiru-llah}. 

“That night whilst I slept I saw a rvyah in which I was climbing to the top of a mountain. When I reached the 
summit I saw there a man dressed in a green cloak {burnus akdar}. He was sitting and there was another man 
seated upon his right and another upon his left !6, 


”He saw me and he said, ‘I have found the Khalifah of the Time {az-zamdan}’. Then I awoke. 


“When I had completed my morning devotions {salatu-s-subh} the man who had invited me to visit the Shaykh 
camie to me. Together we walked to the Shaykh and I found him exactly as I had seen him in my ru’yah. I was 
astonished. When he saw me he said, ‘I have found the Khalifah of the Time {az-zaman}. What is your name?’ 


'3 The given name of Sidi Abi-I-<Abbas 

14 yawiyah = {lit} a comer. Refers to a small masjid, often with a kutab, which is a school for teaching Quran, attached. in north Arrica 
mahy also refer to the central meeting place for a local branch of a Stifi order. 

15 Qutb = pole, pivot, the centre upon which things turn. The highest office of the {mostly}hidden spiritual hierarchy who are the true 
kbulafa? of Allah upon the earth, may Allah sanctify their secret, They are variously said to number three hundred and sixty {named on 
p.93 para.3 of Orisons }or sometimes only forty, The Qutb may also be understood to be the primary Shaykh of a particular sufi order at 
a certain time and can also be taken, on perhaps a more intimate level, to be one’s own Shaykh. There is a certain confusion that often 
seems to evince itself among new muridun or adherents of any order who, of course, believe their particular Shaykh to be the Qutb.This 
is of course simply a lack of discrimination and a confusion of levels which is usually clarified by the Shaykh or rectified after some 
years on the Way. 

16 tis usual for the Qutb to have one man on his right and another on his left. For a thorough discussion of the sugject of the Qutb and 
the spiritual hierarchy in general, see The Abdal, the Awtab and the Agtab by Sh. Nooruddiin Durkee as well as his essay "Why?"; and 
google “The Invisible Government”. 
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I then told him my name and my lineage, after which he said to me, ‘You were raised up to me {rafa‘at li} ten 
years ago.’!7 


Sidi Abii-l-‘Abbas was astounded by Shaykh Abi-l-Hasan, by his flowing speech, his unceasing spiritual 
inspirations {?ilhamat} and his perfected manner {suluku-r-rabbani}. From that moment on Sidi Abi-l+Abbas 
followed him as a true {maldzamah} murid to his truthful and most knowledgeable Shaykh. From his side Shaykh 
ash-Shadhdhuli saw in Sidi Abi-I-‘Abbas a pure nature {fifrah tahirah}, a generous soul and‘a real readiness to 
travel on the Way to Allah. Thus he gave Sidi Abi-l-Abbas his attention and started to bring him up ; 
{tarbiyatahu} in a way that he would come to be his true khalifah. 


In Tunis at that time a serious argument had arisen between Shaykh ash-Shadhdhuli and a man by the name of Ibn 
Bara" who was reputedly a religious judge {qadi} and, some say, the Chief Qadi of Tinis at that time. Due in 
part to this misunderstanding and also because Shaykh Abi-l-Hasan felt that his time in Timis was complete, the 
Shaykh decided to leave Tinis and travel east to Al-Iskandariyah along with most of his muridun. Sidi Abu-l- 
“Abbas narrated two stories about these travels. 


“I was with the Shaykh on our way to *Iskadariyah coming from the West {al-gharb}. 1 was so depressed at the 
time that I could hardly bear it. I went to the Shaykh and when he perceived my state he said to me, ‘Ahmad.’ and 
I answered ‘Ye Sidi.’ He continued and said, 


“Adam was made to be the khaliifah by the Hand of Allah. He, praise Him on High, ordered the angels to bow 
down to Adam and He made him to dwell in the Garden. Then He brought him down upon the earth. By Allah! 
Adam was not brought down upon the earth to be lessened in his station {al-maqam} but rather he was brought 
down upon this earth to be completed in his station. Before Allah had even created Adam He told the angels, 


GL ew BEE SI 


>INNI JASILUN FI-L“ARDI KhALIFAH 


Truly I am placing a representative upon the earth. 


He, praised be He, did not say, ‘I am placing a khalifah in the sky’ or “I am placing a khalifah in the garden’. 
Therefore from this we know that it was always the intention of Allah to place Adam upon the earth. His coming 
to the earth was an honour {karamah}, not a disgrace. In the Garden he worshipped Allah by knowledge {bi- 
ta‘rif} and upon the earth Adam worshipped Allah by appointment {bi-taklif}. 


“You too have a share in Adam. Your beginning was in the heavens of the spirit {samd‘i-r-riih} in the Garden of 
Knowledge where you worshipped Allah by knowledge. Then you came down to the earth of soulself {al-?ardu- 
n-nafs} in order that you too might worship Allah by appointment. : 


‘7 in fact Sidi Abt-I-Hasan had returned to Tiinis only for the purpose of meeting Aba-I-‘Abbas, as is relatredf on page 13 of Orisons 
along with the quite of Abi-I-Hasan, “Truly no one has brought me back to Tiinis but this young men.” 


18 see pp 13-14 of the Introduction to Orisons and also pp{XX} in Book One of this present volume. 
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“When the two forms of worship!9 are united in you then you will deserve to be the khalifah.” 


Sidi Abi-I-‘Abbas also related this story, “When we arrive in >Iskandariyah from the west we made camp on the 
outskirts of the city. It was sunset and we were very hungry. A wealthy man from ?Iskandariyah sent us some 
food. When the Shaykh arrived he told us not to eat a single morsel of the food. We spent the night in hunger. 


“After we had performed our morning devotions {saldtu-s-subh} the Shaykh told us to get that food and we ate it. 
He said, ‘I heard in my rwyah someone saying, ‘The most lawful {al-hallal} of food is that which you neither 


sought nor asked for from any woman or man {an-nisd? ?aw rijal}. 


Sidi Abi-I‘Abbas accompanied ash-Shadhdhuli and walked in the light of his instructions and followed the Way 
set forth. He never left:the ‘Shaykh nor did he ever disobey him in any matter even after the daeth of the Shaykh, 
may Allah be content with both of them. 


Shaykh ash-Shadhdhuli announced that he would die and be buried in a place where no one had ever disobeyed 
Allah. On his way to the Hajj he stopped at a spring called Humaythirah2° which served as a way-station on the 
desert track from the Nile to the Red Sea. 


When their caravan halted to spend the night, ash-Shadhdhuli gathered together his companions {?ashabuhu} and 
gave them counsel and advice. Among his advice was that they should commit to memory {hifdh} the Orison of 
the Sea {hizbu-l-bahr}2! and he asked them to be certain that their children also commit it to memory as it 
contained the Greatest Name of Allah ?ismu-llahu-l-<adhim}. 


He then took Abi-I-‘Abbas aside in order to give him his personal advice in private and to single him out by the 
barakah given to him by Allah. When he had finsihed this transmission he said to his companions, “If I die follow 
Abi-I-Abbas. He is my khalifah. He will have a great station {maqam} among you. He is a door among the 
doors to Allah {huwa-l-bab min ?abwabu-llah}. 


The author of the Secret Pearls {durratu-lasrar}, Sidi Ibn as-Sabbagh, may Allah be content with him, writes, 
“The Shaykh passed the night in the Recollection {dhikr} of Allah with his face {wajh} turned towards Allah. We 
heardd him saying “?/Hahi; *Illahi — my Allah, my Allah” and when the middle of the night had passed he was 
silent and we thought that he was sleeping. We went to move him but we found that he was dead, may the Mercy 
of Allah be upon him. We called for Sidi Abi-I-‘Abbas al-Mursi who came and washed him. We prayed the 
Salatu-l-Janazah upon him and buried him there in Humaythirah. 


1the term ‘ibadah {or in this particulare case the dual al-fabiiditan} needs a few words of explanation. It derives from ‘abada = to serve, 
to worship, to adore, to venerate; II to enslave, enthrall, subjugate; V to devote {oneself to the service of Allah}; X to enslave, enthrall, 
subjugete. When referring to a person as in ‘abd it is often translated as slave or servant. It has been pointed out to us, especially in 
context of the Shaykh’s remarks about Adam, peace be upon him, and by extension all the prophets and indeed all people, that this 
translation as in ‘Abdullah = slave of Allah or ‘Abdu-r-Rahman = slave of the Mercy Full etc. is not really quite accurate and is actually 
demeaning, for a slave is one who has no choice and all human beings have free choice, and there”is no compulsion in the din [religion]” 
{2:256}, thus it is more accurate, modern tranlation aside, to translate ‘abd as a worshipper rather than slave, for worship is a free act 
born out of knowledge of the existence and reality of Allah. The other meanings can be kept in mind {slave, servant} as there is also a 
dimension of reality to them insofar as, though one has a choice, in truth there is no choice if one is truly self-surrendered to Allah. 

20Phe author of Taj al- “Arras {Crown of the Bride}, Sidi Ibn ‘AwMlah, writes, “Humaythirah is a place in the desert of Aydhab in the 
Upper Sa‘id_a distance of two days by camel from Idfu. In this place is the grave of the Imam and the Qutb, Shaykh Abu-I-Hasan ‘Ali 
ibn ‘Umar ash-Shadhdhuli., may Allah sanctify his secret. It is a remote out of the way place.” 

When tney were preparing to leave on this Hajj Shaykh Abi-I-Hasan asked Abi-I-‘Abbas to bring an axe, a spade and a shroud with 
him. When Abii-I-¢A bbas asked why the Shaykh said, “In Humaythirah you will know.” see p 21 of Orisons 

2 text pp 21-36 Orisons 
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The author of The Secret Pearls goes on to write, “I have drunk from the well of Humaythirah, visited his tomb 
{darihc hu} and gained his barakah. We pray that Allah may benefit us by him in this life and in the final life.” [to 
which we add. Amin]. 


He goes on to relate the story which he heard from Sidi Sharafu-d-Din, “When we had buried him, the 
companions differed on whether to return back {to al-Iskadariyah} or to continue on with the Hajj. 


“Shaykh Abi-I-‘Abbas said to them, ‘The Shaykh ordered me to perform the Hajj and promised mewonders 
{karamat}.’ so thus we went ahead {with the Hajj} and we saw many wonders and received many blessings 
{barakat} and we returned back {to alIskadariyah} with him.” 


Among the karamat that occurred during their travelling to perform the Hajj was the following related by Sidi 
Abii-I-‘Abbas, 


“In the year in which our Shyakh, may Allah be content with him, died we travelled with him on Hajj. When we 
were in the town of 7Akhmim?? the Shaykh said to me, ‘Last night I had a rwyah in which I found myself at sea in 
the midst of a great storm. The wind was blowing and the waves were very high. Our boat had been damaged and 
we were about to drown. I went to the gunwales of the boat and said, 


“Oh you Sea 
If you were ordered to hear they hear me and obey me 
then it is a gift from Allah 
The Hearer, the Knower. 
If you were ordered otherwise then the judgement is by Allah - 
the All-Mighty, the Wise. 


> a and I heard the sea say, 
I obey — I obey 
SclbJ! telbIl 


“Then we travelled and the Shaykh, Allah sanctify his secret, died and we buried him in Humaythirah in the 
valley of ‘Aydhab after which we continued on and embarked on a ship to cross the se@3 . When we were in the 
middle of the sea we found the waves were high and ship was samaged and we were about to drown. I had 
forgotten the ru?yah of the Shaykh and what he had said to me. When the situation finally reached beyond our 
ability to endure I suddenly remembered the story of the Shaykh and I went to the gunwales of the ship and 
adressed the sea, 


“Oh you Sea 
If you were ordered to hear and obey the Friends of Allah 
{(awliyd?-llah} 
then it is a gift from Allah 
The Hearer, the Knower. 


“I did not say, If you were ordered to hear and obey 'me', as the Shaykh had said, but 'Friends of Allah’. 
“Then I said, 


22, small town in the Upper Sa‘id north of Luxor 
23They took ship in ‘Aydhab on the Red Sea which is fourteen stages by camel from *Idfu on the Nile. From <Aydhab to Jiddah, the port 
city for Makkah is five days to a week by sail depending on the weather and the notorious Red Sea pirates. 
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‘If you were ordered otherwise then the judgement is by Allah 
the All-Mighty, the Wise. 
and I heard the sea say, 


I obey — I obey 
dclb)) X6 Lb)! 


.at which point the Sea became quite calm and our voyage continued pleasantly.” 


It was so clear from Sidi ash-Shadhdhuli’s great and deep affection for Abii-I-‘Abbas that he was preparing him to 
receive the khilafah. After the death of the Shaykh the sublimity of Sidi Abi-I-‘Abbas became visible and his 
karamat manifest. That the Shaykh had chosen him early on was clear from so many different events and so many 
thing that were said. One time the Shaykh called for him and said, 


“Abi-I-“Abbas speak to the people.” and from that time he began to sit in Jamia al-<Atarin?4 teaching and calling 
the people to the Way of Allah by the permission ?idhin} and order {amr} of the Shaykh. 


He Continued in this way of Calling {da‘wah} the people all the while content by and with Allah until he died on 
the 25th day of the 11th month which is the month of Pilgrimage {dhu-l-hijj} in year 685 of the Flight 25. His age 
was then around seventy years old. 


May Mercy be upon him from the Mercy of Allah. 


24The Masjid of the Scent Sellers in old Alexandria which is still in use though it has been since rebuilt or refurbished many times over. 


2541287 CE} 
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( SOME OF HIS WONDERS ) 


idi Yusuf ibn *Isma‘il an-Nabahani, the Knower by Allah {al-‘arif bi-llah} in his book, The Collection 
of the Wonders of the Friends{al-kitabu-l-jaméa karaématu-l~awliya’}, told me numerous stories of the 
wonders {karamat}of Sidi, Shaykh Abi-l-‘Abbas al Mursi. From these stories I have chosen a few to 

relate to the reader of this book. 


* One of his wonders, may Allah be content with him, was his saying, 


“For forty years there has never been a veil {hijabah} betweeen the Prophet, blessings of Allalrand peace be upon 
im, and me. Had I been veiled from him for even a blink of any eye I would have considered myself among the 
Muslims.” 


Regarding al-Khidr {The Evergreen}, peace upon him, he said, “He is alive and I have put this hand of mine in 
his hand. al-Khidr told me, ‘If anyone says the following du‘ah {supplication} every morning then they will 
become one of the ?abdal 26°” 


ALLAHUMMA-Gh-FIR LI7UMMATI MUHAMMADIN 
SALLA-LLAHU ‘ALAYHI WA SALLAM 
ALLAHUMMA-S-LAH ?UMMATI MUHAMMADIN 
SALLA-LLAHU ‘ALAYHI WA SALLAM 
ALLAHUMMA TAJAWAZ ‘AN ?UMMATI MUHAMMADIN 
SALLA-LLAHU ‘ALAYHI WA SALLAM 
ALLAHUMMA-Ja-SALNA MIN 7>UMMATI MUHAMMADIN 
SALLA-LLAHU ‘ALAYHI WA SALLAM 


Oh Allah! Forgive the Community of Muhammad, blessings of Allah upon him and peace. 
Oh Allah! Reconcile the Community of Muhammad, blessings of Allah upon him and peace. 
Oh Allah! Reward the Community of Muhammad, blessings of Allah upon him and peace. 


Oh Allah! Make us to be from the Community of Muhammad, 
blessings of Allah upon him and peace. 


One of the fugara??’ told this story to Shaykh Abi-l-Hasan and he said, “Abi-I-‘Abbas told the truth.” 


26 One of the Forty Compensators who substitute {badala} for the Prophets of Bani *Isré?il. They are the hidden pillars of the community 
who are replaced upon their death by another menber of the *awliy@?, peace be upon them all. 

27 literally = the poor. Refers to a member of a Sifi order who are poor in this world and rich in the next and who strive to have nothing 
so they may have everything. It also signifies their poverty of things and their riches with Allah on account of their never having any 
thing But Allah. ate 7 
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In another story Sidi Abi-I-Abbas said, “al-Khidr, peace be upon him, once visited me. He introduced himself to 
me and I got benefit from him on account of his knowledge {ma‘rifah} concerning the spirits of the believers in 
the ‘unseen {?arwah al-mwminiin bi-l-ghayb} and whether they were in torture {ma‘adhib} or bliss {min‘amah}. 
If a thousand learned jurists {fugaha?} came to me this minute and told me that al-Khidr, the Mercy of Allah be 
upon him, was dead I would not listen to them.” 


Another dimension of his wonders can be seen in this story: “The Sultan ordered a chicken to be slain {dhabih} in 
the manner prescribed by the Law and another, contrary to the Law, to be suffocated.? The Sultan then ordered 
that the two chickens be cooked together. When they were done he took them to Abii-I-‘Abbas and sat to eat with 
him. 

“The Shaykh looked at the two chickens and ordered that the servant to take away the suffocated one saying that it 
was impure {najas} and unfit for eating. He also declined to eat the second one saying that were it not for the fact 
that it had been cooked with the first one that he would have eaten it. This story was confirmed by ash-Sha‘rani. 


al-Manawi relayed a similar story in which he said that, “A man offered the Shaykh food which was not halal?? in 
an enceavour to test him. The Shaykh refused to eat it saying, ‘al-Muhsab?° had a vein in his hand that would 
throb if his hand stretched out to take impure food. In my hand there are sixty3! such veins that would throb.” 


Another of his karamat for which he had been singled out was his setting {tasaluk} of thirty judges {qadia?} on 
the Path. In this context he used to say to Yaqit al-‘Arshi? , “It is not a matter of every day putting a thousand 
ordinary men {al-‘awam} on the Path but rather it is a matter of putting one of the fugah@ on the Path in a 
hundred years.” 7 


Shaykh Hasan al-‘Idwi said in his explanation {sharh} of the Burdah {The Mantle} of al-Busiri? that a man said, 
“I prayed behind Shaykh Abi-l-‘Abbas and I saw light covering his entire body and radiating from it with such 
luminance that I could not look at him.” 


Finally we must say what the Shaykh himself said about his karamat, “By Allah! I never sat for teaching or for 
calling to Allah that I didn’t put my karamat under my carpet.” 


28the slaughtering or, rather, sacrificing of animals in "Islamic law is specifically regulated in accord with the prescriptions of Allah 
contained in al-Quran {2:173, 5:3, 5:4, 6:118-9, 6:121, 6:145, 16:115} and by the example {sunnah} set by the Messenger, blessings of 
Allah and peace be upon him. 

?%that which is allowled, permissable or permitted by Islamic Law 

30Harith al-Muhasibi 

31a hyperbolic number and, as such, a figure of speech not to be taken literally 

32 Yaqut al-‘Arsbi, his slave and manservant from Habashah {Ethipia} whom he later freed and who subsequently married his daughter 
and finally became, along with Ibn At@Ilah as-Sakandari, his khalifah. May Allah sanctify their secret. 

33Author {d.694/1295}of the epic qasidah “Qasidatu-I-Burdah” on The Masntle of the Prophet, blessings of Allah and peace be upon 
him. al-Busiri was a student of al-Mursi and his tomb is only a few hundred meters from al-Mursi’s in Alexandria. 
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(THE TRAINER of SOULS ) 


e shall now speak about one of the most important functions of Sidi Abi-l4Abbas which is 
that aspect of his being termed ‘al-murabb?’ in Arabic. English unfortunately does not contain 
one all-embracing word by which we can translate this term, In Arabic, in the context of the 
Shaykh or Teacher, it means the one who nourishes, fosters, supports, advances, aids, 
encourages or trains another person in the Way of goodness and grace; in the Way of Allah. It 
comes from the same root as does ‘ar-rabb’ which means, when referring to Allah; the Lord and when referring to 
a man it means the master, as in ‘ar-rabbu-l-bayt’. In its verbal form it is used when referring to the tender care 
the farmer takes to nurture his crops or when referring to woman it means specifically the function of the mother 
in nourishing her child by feeding it with her breast. We have chosen to translate it in the context of this book as 
‘The Trainer of Souls’ but we hope that it is understood that this is but a single facet of the term that is used in the 


orginal: ‘al-murrabi’ , and hope that our reader will take this into consideration. 


The truly great shyakh*4 are most always great educators, trainers, fosterers or murrabin of their muridin. Were 
this not so they would not be known as the founders of schools {madaris} and they could not have connected 
their students {muridiin} to the knowledge of Allah. 


Shaykh Abi-l-Hasan, may Allah sanctify his secret, said to Zaki-ud-din al>Aswani, “Oh Zaki. Stick close to Abi- 
1--Abbas. A bediw who urinates on his own leg35 may come to him in the morning and by evening he has arrived 
{wusil} to knowledge of Allah.” 


It was the custom of Sidi Abii-I-Abbas to thoroughly review and investigate {tafagqud} his muridin in regard to 
their states {?ahwal}, their inspirations {?i/ham} from Allah and their intuitive insights {firdsah} and well as by 
engaging them in discussion so as to check their understanding and progress. He used to say that the “shyakh 
should <ollow up their muridin.” 


On one occasion he said to one of his followers, “Why have you left me?” and the murid’replied that, “Because of 
you I have no need of anyone.” To which the Shaykh said, “There is no one without the need of another. 
Sayyjdina Abu Bakr**, may Allah be content with him, though he had the direct benefit of being with the Prophet, 
blessings of Allah and peace be upon him, did not come to be without need of him. Indeed he never left him for a 
single day.” ~ 


He also used to say to his muridiin, “A murid must tell his Sshaykh was his on his mind.” His explanation for this 
was that the spiritual master {al-’ustadh} is like a doctor and the murid is like his patient. The patient must make 
the doctor aware of his total condition and must not hide anything from his doctor if he expects to be cured. 
Truthfully speaking the murid who hides something from his Shaykh. is actually a stranger to his Shaykh. and is 
not really one with the Shaykh. 


34plural of shaykh 

3Surine touching any part of the body completely vitiates one’s state of ritual purity and thus renders invalid any act of worship and so 
also precludes and degrades most voluntary acts of devotion. Most likely our Shaykh used it in this context to signify a person who was 
both ignorant {jahi{ and heedless or mindless {ghaflah}. 

36 the close companion and staunch supporter of the Prophet, blessings of Allah and peace be upon him as well as the first of the rightly 
guided representatives {khulafa?-r-rashidin}. 
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Sidi Ibn ‘Atallah as-Sakandari relates this story, “I once said to some friends of the Shaykh, ‘I wish that the 
Shaykh would give me some attention and put me in his thoughts.’ The Shaykh knew of this and when I went to 
visit him said, ‘Do not ask the Shaykh to place you in his thoughts but, rather, place the Shaykh in your thoughts. 
To the degree that you do this just to that degree will the Shaykh be with you.’ Then he said to me, ‘What would 
you like to be? By Allah you will be.’” on 


The Shaykh was meticulous in recognising the human dignity {al-karamatu-l~insaniyyah} of his muridsun. He 
was not like some of the shuytkh who leave their students waiting when they have come for a meeting. He said in 
this connection, “A murid comes to his Shaykh in the state of great spiritual determination and zeal {himmah}. If 
the murid is made to wait, his zeal may be dampened and his ardour {himmah} extinguished.” 


A Shaykh should ask his murid about the truth of his claims and the nature of his limitations {qasirah} for as long 
as he is a beginner, but must not continue in this way for too long. When the murid reaches maturity {bulagh} it is 
not necessary for the Shaykh to ask him for proofs {bayyinah}, for at that point the murid will have dropped his 
appetitive cravings {wiham}. 


Whenever the Shaykh finds the murid entering by himself37 into the spiritual offices {al--awrdd}5* he should 
order the murid to cease. The Shaykh was keen on breaking the habits of immature aspirants to indulge 
themselves in deceptive illusion {hawdham}, saying, “He who loves visibility. {adh-dhahir} worships 
appearance. He who loves to be unknown {khafi} worships hiddenness. But for the one who worships Allah 
{‘abdu-llah}, it is all one to him whether Allah causes him to appear or vanish.” 


In order to help the muridin to reject their own self indulgence, he used to tell the story of how the Prophet, 
blessings of Allah and peace be upon him, overheard Abi Bakr, may Allah be content with him, reciting the 
Quran in a low voice whilst at the same time ‘Umar? , may Allah be content with him, was reading in a loud 
voice. 


He, eternal blessings of Allah and peace be upon him, asked Abi Bakr why he was reciting in a low voice and 
received the answer that, “I have made myself heard to He to whom I am speaking.” He then asked ‘Umar why 
he was reciting in a loud voice and received the reply, “In order to awken the sleepers and drive away the 
Shaytan. 


“The Prophet, blessings of Allah and peace be upon him, then said to Abii Bakr, “Raise you voice a bit.” and he 
said to ‘Umar, “Lower your voice a bit.” 


The Shyakh said, “The Prophet, blessings of Allah and peace be upon him, meant in this way to cause each of 
them to abandon their own will {?iradah} and join their selves to his will.” 


Following the practice of the Prophet, blessings of Allah and peace be upon him, the Shaykh sought to bring his 
muridin to the point where they abandoned their self indulgence and illusions. If, for instance, he found a murid 
boasting {fakhr} of his asceticism {zuhd} and his dropping of concern or pre-occupation with the world {ad- 
dunya} he would say, “My brother. You give the dunya too much importance when you think it is something you 
must abstain {zahadat} from. It is less than you think.” 


ap zeit a direct or permision order from the shaykh 
8 pp 97-97 Introduction to Orisons and pp 269-274 of Arabic Text 
39 the second of the rightly guided representatives {khuldfa?-r-rashidun}. 
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It is important that the murid understand certain things about both al-fakhr in the sense of boasting, bragging and 
false pride in one’s voluntary poverty {faqr} or asceticism {zuhd} and adh-dhahir in the sense of the love of 
appearence, visibility, pomp, conspicuousness, ostentation and general ‘show’. 


There are those who believe that because they wear patched or rough clothing and eat or drink coarse or tasteless 
foods, they are by virtue of this behaviour travelling on the Sifi Path. Indeed Shaykh Abi-l-Abbas found that 
there was this tendency among some of his own muridiin. 


What was his view of this and what is the view of the School of ash-Shadhdhili in this matter? 


Sidi Ibp ‘Atallah as-Sakandari writes, “The view of Shaykh Abi-l-‘Abbas as well as that of his Shaykh, Aba-l- 
Hasan, may Allah be content with them, and his companions was that one should avoid any way of dressing that 
reveals the secret {as-sirr} of the one who is wearing the clothes. He who dresses unusually {abidah} for the sake 
of being different is a pretender.” 


Sidi Abi-I-‘Abbas makes clear the views of his Shaykh when he relates, “I once went to Shaykh Abi-l-Hasan and 
Thad it in mind to eat coarse food and wear rough clothing. The Shaykh told me, “Know Allah {“arifu-llah} and 
be as you like.” 


Sidi Abi-1-‘Abbas also relates that, “A faqir came to visit Shaykh Abi-I-Hasan dressed in garments made from 
the uncured skins of sheep*!. When the Shaykh had finished his talk the man approached the Shaykh and took 
hold of his garments, saying, “Allah is not worshipped in such garments as yours.” The Shaykh in turn fingered 
the man’s garments and said, 


“The clothes I am wearing say, “I am enriched by Allah”, whereas what you are wearing calls out to all, ““I am in 
need. Give me.”” 


Sidi Ibn <Atalllah comments on this, saying, “Please do not take it to mean that we are criticising those who 
dress poorly {because they are poor}. What we mean to say here is that it is not necessary to dress poorly in order 
to be a 3ufi. Neither blame nor fame attache themselves to a person on account of their dress, be it rich or poor. 
What is important is that the person in the clothing be one from among those who seek perfection {al-muhsiniin} 
or do the best {al-muhsinan}. 


Allah says,. 


MA ‘ALA-L-MUHSININ MIN SABIL 


There is no way against those who do the best. 
{9:91} 


40 faqir = {lit} a poor man. Because many sifis, througout time, have both adopted the course of voluntary poverty on the more visible 
outer plane and vowed that their only wealth would be Allah on a more internal plane, they came to be known collectively as the fuqara? 
or singularly as a fair. There have also been, thoughout time, pretenders who played on this, course, and especially adopted the more 
outwardly appearence, as a way of living off the community and avoiding certain aspects of the Islamic social contract defined by Allah 
in the Qur°an and confirmed by the Messenger, blessings of Allah and peace be upon him in his way of being {sunnah}. The root is 
Vfaqara = he was poor, he was destitute etc. 

4lbecause of the relationship between sif {wool} and siifi, many of the fugara? {both the real and the pretenders} dressed in woolen 
seh In this case the faqir seems to have taken it a bit far by dressing not in wool {suf} but in the skin of the sheep and an uncured 
one at thr. 
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Dressing in a subtle or genteel manner, eating appetizing foods, drinking cool beverages are not a sub-ject of 
blame or approbation as long as they are accompanied by gratitude {shukr} to Allah. 


There is a story of how, one day in Ramadan, Sidi Abii-l‘Abbas came to his Shaykh with the intention of 
breaking his fast at the end of a hot day with water from a skin4? . The Shaykh said to him, “Make the water cool, 
my son. When you drink warm water and say ‘Praise Allah’ {al-hamdu-li-llah}* you say it out of obligation, but 
when you drink cold water and say al-hamdu-li-llah every organ of your body responds to Allah with gratitude 
and thanks.” 


The root of this understanding stems from the Words of Allah in al-Quran on the tongue of the Prophet Misa 
{Moses}, peace be upon him, after he had watered the sheep of the two women of Madyan. 
wee ea eae wos 


Jas poll il ts 
mals SIT lv 


FA-SAQA LAHUMA ThUMMA TAWALLAA?ILA-Db-DhILLA FA-QALA 
RABBI?INNI LI-MAAA ANZALTA?ILAYYA MAN KbAYRIN FAQIR 


So he watered {their sheep} for the two of them and then he turned aside into the shade and said, 
‘My Lord, whatever good which you may send down on me, I am in need.’ 
{28:24} 


See how, after exerting himself, he then retired to a shady place and thanked Allah for it; thankful for any 
goodness which Allah cared to provide, down to the level of a shady place in which to sit. 


Concerning adh-dhahir, by which is meant sense of the love of appearence, visibility, pomp, conspicuousness, 
ostentation and general ‘show’, there are a number of different facets which the murid must consider and examine 
especially insofar as they relate to one’s own self. 


One example of this can be found in the showing of excessive passion in the midst of circles of as-sama . It is a 
phenomenon usually observed in beginners {al-mubta@in} and the people of states {al-?ahwdl} rather than those 
of stations {al-maqamat}. Sidi Abi-l-‘Abbas used to say in this context, 


“The perfected man {al~insanu-l-kamil} is the one who controls his state {al-hal}.” He also said that, “There is a 
worshipper {‘abd} who is in his state by his state and there is a worshipper {“abd} who is in his state by the Giver 
of the State. He who is in his state by his state is the slave of his state{“abdu-l-hal}. He who is in his state by the 
Giver of the State is the Slave of the Giver of States {‘abu-l-mu-hawwil}. He that is in his state by his state will be 
saddened when it passes and lament its leaving whereas he that is in his state by the Giver of the State will neither 
rejoice nor lament in either the coming or the going of a state, knowing full well that all and everything is coming 
from the Giver. 


Sidi Ibn ‘Atallah explained this by saying that, “The meaning of the Shaykh’s words is that the one who is 
witness to Allah has everything and no thing has him.” 


which would be rougly like tap water on a hot day 

‘8What one always says on finishing a meal or drinking the last drop of a cup. 

“literally hearing or audition. These are gatherings where people listen to the recital of Quran, Dhikr, Qasaid, or sometimes even 
poetry. 
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“The’ state is under His control and domination {gahar}. This can only be realised by the mature {ar-rajal} due to 
the depth of knowledge {al-‘ilm} of Allah, for knowledge rules over state {wa-l-ilmu hakimun ‘ala hal}. 
Knowledge is equilibrium {wazn}. States are concomitant and circumstantial*> branches of knowledge. 
Knowledge {al-lm} is in itself abiding {gara} and unshakable {thabit} but state {hal} has no permanent 
existence. In this connection it is said, 


Because you are changing you are called a state. Everything that changes vanishes. 
Observe the shadow. When it reaches its greatest length it disappears.” 


The great ones rule their states by Allah, for it is He who has made them to be Masters of the States. 


>Imam al-Junayd, may Allah sanctify his secret, was aked why some of the Shuyiikh were to be seen moving 
when they attended the samd® and he, to the contrary, was not moving but stationary and fixed. He replied, using 
the Words of Allah, the Most High 


WA TARA-L-JIBALA TAHSABUHA JAMIDATANW- 
WA HIYA TAMURRU MARRA-S-SAHABA 
and you shall see the mountains that you suppose are fixed 
and they are flying like the clouds 
{27:88} 


Another of the great ones was asked, "Why do you not move in the sama‘? and he replied, '"I do not move, for 
there may be that there is someone of a more elevated rank present than I amongst the gathering. Out of respect I 
hold my emotions. But when I am alone {khalwat} | let them flow.” 


And the Shaykh said, “See how the reins of emotion were thus firmly held; thus he holds fast when he likes and 
lets go when he will. So in a like fashion when the heart {al-qalb} is expanded by the spiritual knowledge of 
Allah {bi-ma‘rifatu-llah} it is capable of containing the incoming inspirations and intutive perceptions {al- 
waradat}. The effect of a state shows only on he who is incapable of containing it. The knower by Allah alone is 
capable of containing the spiritual knowledge {al-ma‘arifah}.” 


In this same context it is often said that, “The man of state is like a stream or a river. When the rain of spiritual 
knowledge {ma‘rifah} descends, the river over flows its banks and floods the land. Or if the waradat descend 
upon him he is drowned {ghariq} in his ma‘arifah. The man of station {maqam} and dwelling {manzil} is, 
however, like the ocean.-When the rain of knowledge descends he contains and absorbs it, for have you ever seen 
an ocean flooded by rain?” 


This understanding may help to explain why the really great Siifis are seldom known and if they are known are 
not really understood, whilst the people with conspicuous states are more usually known due to the appearance 
{dhahir} upon them of those states. They are too weak to bear them and not disciplined enough to control them. 
In truth they are without real science {‘ilm} or knowledge {ma‘arifah}. The man of hal may be more greatly 
acclaimed than the man of maqam, but the distance between them is greater than that which exists between the 
earth and the heavens. 


45 fara® min farié = branches of branches or tributaries of tributaries 
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We can safely say, and indeed it is well known to those who know, that insofar a being is confirmed in the Godly 
Science {al-‘ulimu-lilahiyah} and the Lordly Knowledge {al-ma‘arifatu--r-rabaniyah} this being will be a 
stranger {?istighrab} to this world {ad-dunya} and few will be those who know him and of those who do come to 
know him, most will leave him.*® 


Sidi Abi-l<Abbas speaks to this saying, “A wali will arrive {yasal} to Allah until he cuts off {tangat‘} his 
passion to arrive {wusul}.” 


>Imam ash-Sha‘rani says what is meant in this instance is , “Cutting off angard‘}*” with politeness adab} and 
not cutting off because one is fed-up or without hope. Cutting off because surrender has mastered one’s heart 
which is the contentment {rida} of Allah upon him.” And Shaykh Abi-I-Hasan says, “A wali will not arrive to 
Allah until the passion {ash-shawah} of his passions, the planning {at-tadbir} of his planning and the perfidy {al- 
khatra} of his treachery are all dead.” 3 


Shaykh Ibn ‘Atallah commented on this saying, “The Shaykh means that the ceasing shall be a ceasing in 
politeness and not in despair because the surrender {?is/@m} to Allah — and through that surrender to, and 
acceptance of, the choices made for one by Allah and the subsequent witnessing of the reality that it is Allah who 
truly is the best of choosers — is the true beginning of one’s resignation and absolute submission to Allah.” 


“We have composed a short poem on this which was included in our book, [luminations {at-tanwir}: 


Be His slave and leave your reins in His Hand. 
Never plan for it will not succeed. 
Do you presume to plan when it is Allah who is the Planner? 
Will you resist the Judgement of Allah? 
The annihilation {fana?} of will and planning 
is the ultimate goal if only you will understand. 
This is the Road our ancestors travelled and they arrived. ‘ 
If you would be successful then travel in their footsteps.” 


No doubt Sidi Ibn <At@Illah-wanted to say that the resolution of the heart {jazmu-l-galb} and the certainty of the 
self {at-tiginu-n-nafs} are themselves a committment {tafwid} to Allah, for beyond the planning of Allah there is, 
in Reality, no planning nor are there any plans in Truth but His Plans and beyond His Will there is no other. That 
we can say this does not mean, however, that we are contradicting the subservience (?istakhdha?} to causality {al- 
?asbab}, for Allah Most High says, 


oe As Fy a ee Se) 
ast pees | pte | oe gels 
YAA?AYUHA-L-LADhINA *AMANU KbUDBU HIDhARAKUM 


Oh you who believe, take your precautions 
{4:71} 


And in like manner Allah has also said to us in the Book of Discernment {al-quran al-furgan}: 


46See al-Quran Chapter of the Cave {18:60-82} 7 
“"qata‘a = to cut off, to chop off, to amputate, to cut through, to sunder, to disjoin, to sever {relations}, to break off a {friendship} also 
to ford a river, to surmount an obstacle, to make a great effort and to use up or completely consume. 
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>ASIDDU LAHU-MMA-S-TATA‘TU-MMIN QUWWAH 


Make ready for them all you can of power 
{8:60} 


The Prophet, blessings of Allah and peace be upon him, always used to prepare carefully, yet at the same time he 
submitted all stages of his planning — before, during and after — to Allah, trusting in Him and in Him alone and 
knowing that it is Allah Who, as we are reminded on numerous occasions in the the Quran, has the power over all 
things.*8- 


It is this sure and certain knowledge that it is Allah who truly has power over all things that leads us to understand 
our real position in the scheme of things, which has the tendency to deflate titanism in thought and, in general, to 
make us avoid feelings of false powers or authority. Those who know make full submission to Allah, for in the 
beginning and the end it is He who will bring about the final outcome. Abii-I-Abbas was very keen to instill this 
understanding in the minds and hearts of his muridin. It was in this context that he told the following story about 
one Samnun, who had gotten a bit carried away and in the course of his supplications {du‘a?} boldly cried out to 
Allah, 
“T have no choice but you. Test me however You want!” ~ 
Shortly thereafter he found that his ability to urinate had ceased. He was patient at the beginning but soon began 
to complain and went around saying, 
“Make du‘@ to Allah for your lying uncle!” 
The Shaykh said, “It would have been wiser if Samniin had said, 
‘[have no choice but you. Forgive me in any way you like!’ 
Samnin was tested by his own pride {al-?iktibar}. Had he said, 
‘Support me with Your Power and then test me in any way you like,’ 


that also might have been possible." 


In this sense the Shaykh often said to his muridiin, “If you are asked, ‘Do you fear Allah?’ then say, ‘Yes, in so 
far as He has created fear in me.’ Similarly when you are asked, ‘Do you love Allah?" answer, ‘Yes! In so far as 
He has created love of Him in me.’ He that takes this approach will be tested on his reliance upon Allah and not 
on his own power. It is written, ‘Every pretender will be tested!"” 


He used to also speak to the muridin about the way in which his Shaykh had nurtured him, saying, 


“I once went to Abi-I-Hasan and he said, ‘If you want to be my friend then do not ask anyone for anything. If 
something comes to you without asking do not take it.’ | thought to myself, ‘But the Prophet, blessings of Allah 
and peace be upon him, used to accept presents,’ and he said, ‘What comes to you without asking, then take it.’ 
Immédiately the Shaykh said to me, 'It seems you are thinking that the Prophet, blessings of Allah and peace be 
upon him, said, ‘What comes to you without asking then take it.’ But then you should consider how Allah 
described His Messenger, 


4 this phrase is repeated many times throughout the Qur’an as for instance in 2:20, 2:109, 2:148, 2:259, 2:284, et seq 


220 e THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK TWO = 


gal S08 Ta 5 


QUL ?INNAMAAA ?UNDBIRUKUM BI-L-WAHI 


Say, ‘I warn you by The Revelation’ 


{21:45} 


“What has Allah given you of The Revelation {al-wahi}? If you have to follow the Prophet, blessings of Allah 
and peace be upon him, in anything then let it be in giving. He never took anything from anybody without 
rewarding them in return. If your self {nafs} has been thus purified {tataharat} and sanctified {tagadasat} then 
you too may accept presents. Otherwise don’t.” 


Another story in line with these is one related by the pious Shaykh Yaqit al-‘Arsh*?, who told it in al- 
‘Iskandariyah in the year 715 of the Flight. 


“T was praying in one of the masajid on the outskirts of al-Iskandariyah and I had been staying there for several 
days. After some time I felt hungry and so I entered the city with the intention of visiting the Shaykh. On the way 
1 found a dirhama in the street and decided to buy some staples*°. In the market {as-siigq} I saw some beautiful 
sultanas {zabiba} and since the Shaykh was from al-Andaliis and sultanas grow there in abundance I decided to 
buy them. 


“T bought them but didn’t eat any for myself as | preferred the Shaykh above myself and had decided to keep them 
for him. When I went to him I found him sitting in the zawiya in the sea wall where he had lived with Shaykh 
Abi-I-Hasan. I placed the sultanas before him and stayed with him for some time. When I thought it was time to 
leave I got up to go, whereupon he said, ‘Sit down!’ So I sat down and then a man came in with a roast sheep and 
five loaves of bread. 


“The Shaykh said, ‘Eat! This is your reward for having preferred me above your self when it was you who were 
hungry.’ I ate all by myself until my stomach was quite full. Then he ordered that the rest of the fuqara come in to 
eat. When they were eating he handed me the sultanas and said to me, 'Take these and give them away 
{sadaqah}. We are not permitted to eat from the gleanings {al-lagatah}.”” - 


He also used to say along the same lines, “He that buys oil from the grocer and asks him to increase it by one drop 
wilf find that his din is'as tiny as that one drop. He that buys charcoal and asks the seller to increase it by a single 
piece will find that his heart is blacker than that one piece of charcoal.” 


He agreed with Shaykh Abi-l-Hasan on the measure of scaling the truthfulness of the murid. He said, 


“He that is confirmed by Allah as His Friend {wali} will not hate death. This is the scale for the muridiin by 
which they may measure themselves, if they imagine themselves to be from the awliya’. The nafs craves to be in 
higher stations without travelling on the path that leads to them. Allah says, 


4 also known as Yaqit al-Habashi who, along with Ibn “At@illah, was a khalifah of Sidi Mursi Abt-I-Abbas. His resting place, may 
Allah pefume it, in al-Iskandariya is only a few hundred meters from that of Sidi al-Mursi. He was purchased as a slave by the Shaykh 
and became his personal attendent. Later the Shaykh freed him and arranged for him to marry his daughter. He is the founder of the 
school {al-Hanafiyyah} which adheres most closely to the original oral traditions of Shaykh Abi-l-Hasan. See page 58 of the 
Introduction to the Orisons and the section on him in this volume. 

50 khubzan wa ?idman = bread and that which is eaten with it. 
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Ata 6 Bie aeeT e 


FA-TAMANNAWA-L-MOWTA ?IN KUNTUM SADIQIN 


Wish for death if you are honest! 


The Shaykh did not neglect mentioning the virtues {fada?il}the murids should adopt and by which they might test 
their own truthfulness in the application of these virtues to the day-to-day living of their lives In this context my 
Shaykh said to me, “Do not accompany any one except that you note that these virtues are present: 


“They are generous whilst being poor. 
They forgive the offences of others. 
They are patient and steadfast in the midst of difficulties. 
They are content with what Allah decides {qadiyah}.” 


In concluding this section we would like to quote some of the directives given by Sidi Ibn ‘Atallah, for it was he, 
more than any other, who gathered together the teaching of his Shaykh, Sidi Abu-I‘Abbas and the Shaykh of his 
Shaykh, Sidi Abi-l-Hasan, may Allah sanctify their secret. 


Sidi Ibn ‘Atallah said, “I hear him [Sidi Mursi} saying, ‘I would like to have a manuscript®! of the book at- 
Tahthib*? which was sent to my son Jamalu-d-din.’ I went and copied it without telling the Shaykh and {when I 
had finished} I brought him the first volume. He asked, ‘What is this?’ and I replied that it was a ‘copy of at- 
Tahthib which I have copied for you.’ He took it and said to me, 


“Bear in mind that no one gives the wali anything. "Insha’llah you will find the reward for this on your balance 
{mizan} sheet {at the Day of Judgment}.’ 


“After I brought him a copy of the second volume one of his friends met me and told me he said, ‘By Allah! I 
shall make him an eye® of the Eyes of Allah who will be followed in the outer and the inner knowledge.’ 


“When I brought him a copy of the third volume | left it and later one of his companions met me and said, “I was 
with the Shaykh and I found him {reading} a red book and he said, ‘This book has been copied for me by Ibn 
<At@lllah. By Allah I shall not be content until I see him sitting in the seat of his grandfather>+, but by an 
abundance of tasawwuf.” 


“One of his companions told me that the Shaykh once said, “When Ibn ‘Atallah, the Alexandrian faqih, comes, 
bring hm in to see me.’ When I arrived they informed the Shaykh and he said, ‘Come closer to me,’ until I was 
sitting directly in front of him, whereupon he said, ‘Jibril, peace upon him, once came to the Prophet, blessings of 
Allah and peace be upon him, and with him there was another angel who had been ordered {by Allah} to make 


5! here he means literally that— a handwritten copy. This was quite a long while prior to moveable type. 

®2 a well -known and concise reference book of Figh. 

5 see page 17 text of Hadith Qudsi and footnote 19 on the same page 

“a well known and pious faqih of the Maliki school in alIskandariyah. See Book Four and pp 51-52 Intro to Orisons. 
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the Quraysh5> obey the words of the Messenger, blessings of Allah and peace be upon him. The Angel of the 
Mountains {maliku-l-jibal} greeted him with peace and said, ‘Oh Muhammad. I can cause the mountains to close 
in on them {the people of Taif}.’ 


“The Mesenger, blessings of Allah and peace be upon him, said, ‘No. I pray to Allah that some of their 
descendents will accept the Tawhid® of Allah and avoid associating partners {yashrik} with Allah.’ . 


“Thus the Prophet, blessings of Allah and peace be upon him, patiently endured them and some of their 
descendants did become believers and just so we have patiently endured the old faqih {his grandfather} out of 
love of this young faqih {meaning Ibn ‘At@Illah}.” 


“Sidi Jalmalu-d-din, the son of the Shaykh, said to me, ‘I told the Shaykh that they want to put Ibn ‘Atallah in 
the Chair of Fiqh.’ The Shaykh said to me, “Let them place him on the Chair of Fiqh — I shall place him on the 
Chair of Tasawwuf.” I saw him later and he said to me, ‘When the Faqih Nasru-d-din’” recovers he will put you 
on your grandfather’s Chair. After he will sit by your side and I will sit on your other side and then you will speak 
from the two branches {the outer and the inner, adh-dhdhir wa-l-bdtin} of knowledge {al-‘ilm}.’ His words were 
fulfilled, may Allah be content with him.” 


“One day I left the Faqih Makinu-d-din alAsmar and I met up with Abi-I-Hasanal-Jariri, may Allah be content 
with them both. He greeted me with a smile and I asked him, ‘How do you know me?’ He replied, ‘How can I not 
know you? Once I was sitting with Shaykh Abi-I-‘Abbas and you were present. When you left, the Shaykh said, 
‘I like that young man. Some of our companions do not show up but this young man is always present.’ Shaykh 
Abi-I-‘Abbas said, ‘This young man will not die until he becomes a Caller {daZ} to Allah.’ And again what the 
Shaykh said came to pass, al-hamdu-li-Ilah.” 


“This is a du%@ of the Shyakh to counter suspicion, doubt and the whisperings of Shaytan: 


le om ee oa 


GJ aT |b. 
ae oh ASM Le Ly 
jap al Te BS GG 
SUB&HANA-L-MALLIKU-KbALAQ& 


>INY-Y AShA?A YADbHABUKUM © WA YATI JADID& © 
** "WA MA DbALIKA ‘ALA-LLAHU BI-AZiZ 


Praise be to the King of Creation 
If He wishes He will banish you and bring a new {creation} 
That is not difficult for Allah the Almighty. 


55 The noble tribe of Makkah of whom Muhammad, blessings of Allah and peace be upon him, was a highly respected member who had 
the nickname al-Amin or the Honest One. They opposed him bitterly for almost 23 years until finally he overcame them. For a full 
history see the book, Muhammad : his life based on the earliest sources by Dr Martin Lings Published jointly by George Allen & Unwin 
and The Islamic Texts Society, London, UK 1983 

°6 tawhid = oneness, from wahada = one. By extension the Doctrine of the Absolute Singularity of Allah. 

°7 Understood to have been the Chief Maliki faqih of al-Iskandayiah at that time 
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“I once composed a poem in praise of the Shaykh which I will relate at the end of this book. After I recited it to 
him he said, ‘May Allah support you with the Holy Spirit {bi-rahi-l-quds}.’ 


“I also composed another poem at his request. This poem was in response to a poem written by a man from 
?Akhmim. When I read it to him he said: . 


“When this fagih came {meaning Sidi Ibn ‘At@lllah} to me he had two sicknesses. Allah has relieved him of both 
of them. Now he will sit and speak with two knowledges..’ Here the Shaykh was referring to the sickness of the 
whisperings {al-waswasah} of Shaytan and my doubts. These both left me by the barakah of the Shaykh. The 
other sickness was a pain in my head for which he made du‘a and Allah cured me.” : 


“One night I went to sleep in distress. | saw the Shaykh in a ru?yah and I complained to him. 


“He said, ‘Be quiet {?iskut}. By Allah I shall teach you a great knowledge {‘ilman “adhima}.’ When I awoke I 
went to the Shaykh and told him my ru?yah and he said, ‘Thus it will be, ?insh?a-Ilah.”” 


“The Shaykh, may Allah be content with him, once returned from a trip and we went to meet him. When I greeted 
him he said, ‘Oh Aba Ahmad. May Allah be for you and be tender {/utf} with you and put you on the Way of His 
Friends {?awliya°ahu} and cause you to be respected among His Creatures.”” 


“I realised the barakah of his du‘@ and I knew that I could never leave the people because of his asking that Allah 
might cause me to be ‘respected among His Creatures.” 


We have selected the above quotes from here and there in order to show the relation between the Shaykh and Sidi 
Ibn ‘At@llah so that the reader might have an idea of the taste or the scent of the relation between the Shaykh and 
his murid. In closing we mention four things about Shaykh Abi-I-‘Abbas as an example {mithal} of the complete 
fosterer, educater, nourisher and trainer {murabbi}. 


* It was the custom of Sidi Abi-I+Abbas to thouroughly review and investigate {tafagqud} his muridiin in 
regard to their states {?ahwdl}, their inspirations ?ilhdm} from Allah and their intuitive insights {firdsah} and 
well as by engaging them in discussion so as to check their understanding and progress. He used to say that 
"the shytkh should follow up their muridin." 


* He encouraged him muridin to give up, reject and finally transcend their own likes and dislikes in favour of 
the ‘likes and dislikes of Allah’ in terms of what He has prescribed for us. 


* He endeavored to remove from his muridiin any desire to show up or be visible {adh-dhuhar} either in the 
form of putting on outer signs in the form of outer clothing or in internal boastfulness as to their imagined 
degree of asceticsim {zuhd}. 


* He directed his muridin to turn their minds and hearts from the ordinary to the sublime. 


* His method married the general and the specific. Thus while he spoke of the ovsrall sickness of the time he 
also cured each of his students of their specific sickness. 


Masjid of °Abit-l-Abbas al Mursi in Alexandria and surrounding buildings, 
including many Shddhdhuli magamat 
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THE SCHOLAR 


haykh Abi-I-Hasan ash-Shadhdhuli was himself a whole school of knowledge, from which took 
everyone who came into contact with him, according to their degree and capacity. He was a 
complete school of knowledge {madrastatu-I-‘ilmiyah mutakamilah} in both the outer and the 
inner sciences. Thus he used to give formal legal opinions {fatdwin} as well as teach the ‘taste’ 
dhawgq} of the the Sifis. In his teaching there was neither contradiction nor conflict between the Law {ash- 
shari‘ah} and Spriritual Truth {al-hagigah}. He took the way of al-Junayd, who said, “Our knowledge is built on 
the Quran and the Sunnah.” Thus both the people of outer knowledge and the people of inner knowledge took 
from our Shaykh. Everyone took and everyone received according to their ability and degree. 


Sidi Abi-I-Abbas inherited both. 


The folk of the School of Abi-l-Hasan know that it was Sidi Abi-l-‘Abbas who originally made known and 
circulated the sciences {‘ulim} of his Shaykh Abi-l-Hasan. They also knew that it was he who recorded the 
litanies and orisons {?awrdd} as well as unveiling the secrets hidden within them. 


As Sidi Ibn ‘Atallah said, “No one spoke with him on any branch of knowledge without finding him so 
knowledgeable that the one who heard him speak would think that Sidi Abi-l-“Abbas only knew that branch and 
not hadith and tafsir and so on.” He also said, “We participate with the fuqaha? in what they know but they do not 
participate with us in what we know.” 


In the realm of the outer sciences {al-‘ulimu-dh-dhahirah} he had certain favourite books from which he used to 
like to read and teach. Among them were: = 


¢ In the Basic Principles of the Religion {?usilu-d-din} his favourite book was The Sure Guidance {al-?Irshad} 
by *Imam al-Haramayn. al-Juwayni {d478/1085} which deals with tawhid, debate and disputation {al- 
jadl},and general discussion {an-nigdsh}. This book is highly esteemed by the Ash‘arite School and the 
People of the Sunnah {?ahli-s-sunnah}. It is not regarded as a particularly ‘easy’ book for the generality of 
readers or, for that matter, the scholars themselves. 


* In the area of the study of Prophetic Sayings {al-hadith} he preferred The Lamps {al-Masabih}. It is similar to 
The Awakening of Desire and The Intimidation {at-Targhib wa at-Tarhib} and The Garden of the Wholly 
Righteous {ar-Riyddu-s-Salihin}. The Lamps was written by the faithful ?Imam al-Baghwi, who was a great 
faqih from the school of Imam ash-Shafi, may Allah be content with him. ?Imam al-Baghwi died in Merv in 
516 Hijri. 

* In Jurisprudence {al-figh} he preferred two very well-known books: The Rectification {at-Tadhib} and The 
Message { ar-Risdlah}. The Shaykh held that a proper faqih is one, “for whom the veils of the eye of the heart 
{al-hijab “an ‘ayni-l-qalb} have been lifted and who sees the Kingdom {al-malakit} of his Lord.” These 
books on the sciences of transactions and works {‘ulamu-l-mu-‘dmalah} were only occasionally referred to by 
the Shaykh and then only when there was a direct need to precisely clarify or reference a particular point. 


* In the realm of the explanation {tafsir} of the Quran, the book he preferred was the same one preferred by his 
Shaykh, Sidi Abi-I-Hasan: The Succinct Entries {al-Muharrar al-Wajiz}. 
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¢ dn the realm of tasawwuf his preferred books were: 


The Message of al-Qushayri®* {ar-Risdlatu-l-Qushayriyah}, which to him was a ladder-he could ascend to 
open out his own illuminations {?ishragdtah}, as can be seen in the following story told in The Secret Pearls 
{ad-Durratu-l-Asrar}, “The righteous Shaykh and ‘Alim Jamalu-d-din Yusuf al-‘Urami told me in al-Qahirah 
in the year 710 of the Hijrah that after Shaykh Abi-I-Hasan died, Shaykh Abi-I-‘Abbas used to come to al- 
Qahirah during the season when the Nile was in full flood. Every year he would stay in a masjid in ad- 
Dukkah® as, in the past, had been the custom of Shaykh Aba-l-Hasan when shuyikh from many places, not 
only al-Qahirah, would gather around him to benefit from his barakah and his knowledge and also to benefit 
from his generous states. 


“In this year Sidi Abi-I-“Abbas came as usual to the blessed masjid and a number of notables from al-Qahirah 
and other places in Msr including esteemed members of the fuqaha? and the ‘ulema were gathered around 
him. Someone said to him, ‘Oh Shaykh, as you know Shaykh Abi-l-Hasan, may Allah be pleased with him, 
always met us during his visits and spoke to us on the Generous Bestowal of Truth { mawahibu-l-haqq}. Now 
you have been placed in his seat {magdmahu} and we would like to benefit from your talk and also to be 
reminded again of the words of Shaykh Abi-l-Hasan, may Allah have Mercy on him and be contented with 
him. 

“He said to them, ‘Tomorrow morning inshallah, we shall come to you,’ and ordered me to go into the city of 
al-Qahirah and fetch him a copy of ar-Risdlatu-l-Qushayriyah. [The next morning] we reached the Masjid of 
Sayyidna ‘Umar Ibn al-SAs and found it filled with notables and esteemed members of the fuqaha? and the 
‘ulema. The Shaykh said to me, ‘There are two types of men here: critics and believers {muntaqid wa 
mu‘taqid},’ and then he went on to say, ‘Let us sit in the eastern end of the masjid.’ 


“After we were seated he said to me, ‘Open al-Qushayri and read from whatever page you turn,’ and I opened 
the book to the chapter on Insightful Discernment {firdsah} and began to read the opening sentences, and he 
ordered me to shut the book and began the lesson {ad-dars}, saying, Insightful Discernment is of four types: 
The first is the firasah of the believers {mu’minin}, the second is the firasah of the certain {muginin}, the third 
is the firasah of the friends of Allah Pawliya?ullah} and the fourth is the firasah of the veracious { siddigin}. 
As for the firasah of the believers, its state is such and such and its support is thus and thus,’ and he proceeded 
to give us a wonderful lesson. He then moved on to the firasah of the friends of Allah and all that he said came 
frem the realm of given knowledge rather than acquired knowledge {muhub ghayri maksib}. He astounded 
the hearts of all the listeners and continued speaking without stop until the call {?adhan} for salatu-dh-dhuhr 
{the mid-day worship}. The people were weeping and sweat was pouring down his face and beard. When he 
heard the adhan he came back to himself and said, “And as for the firasah of the siddiqin...' and from this I 
understood that the Qushayri’s Risalah was a point from which he plunged into the oceans of inspired 
knowledge {al-ma‘rifatu-l~ilhamiyah}.” 


* The Revival of Religious Knowledge {?Ihya? ‘Ulumi-d-din} is a book esteemed by all the Stfis. The Shaykh 
said of it, following the opinion of his Shaykh, “Through the *Ihya you inherit knowledge {al-‘ilm},” and of 
the author, alImam Aba Hamid al-Ghazali, may Allah be content with him, he said, “We testify that he was 
of the Great Tellers of Truth {bi-s-sidigiyatu-l-‘adhimi}.” 


* Published in English under the title, Principles of Sufism by al-Qushayri translated from the Arabic by B.R. bon Schlegell and 
published by the Mizan Press of Berkely, California, 1992/ Abi-I-Qasim al-Qushayri_ {b.376/986} 
® or perhaps ad-Dikkah? Not clear from text. 
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* Of the book The Nourishment of the Heart {Qiuttu-l-Qulib} by ‘Abi Talib al-Makki he said, following the 
saying of his Shaykh, “This book endows you with light.” 


* The book Seal of the Friends {Khatimu-l-?Awliya?} by al-Hakim at-Tirmidhi {d. c.295/908} is a book that has 
attracted not only the Sifis, for it has raised a great deal of vigorous discussion and controversy across the 
entire sprecturm of the thinking Muslim world. It has been heavily criticized and strongly defended. 


The Imam al-Kabir {sic}, Muhyiddin Ibn al-‘Arabi, may Allah have mercy on him, wrote at length on it and 
Shaykh Abi-l-‘Abbas as well as his Shaykh Abi-I-Hasan were both attracted to it. Sidi Ibn ‘At@Mlah said in 
this context that, “Both he and his Shaykh greatly esteemed >Imam ar-Rabbani, Muhammad ibn ‘Ali al- 
Tirmidhi. The Shaykh had great respect for his writings and said, ‘He is one of the ’awtdd {tent pegs}®.’” 


* The Realities {al-Hagd@ig} by as-Salmi was another of his favourites. Sidi Ibn ‘At@Illah used to read it to his 
Shaykh and when he got to the part of the book where as-Salmi said that, “The minds of the rational {“aqulu-l- 
“aqla’i} end in perplexity {al-hayrah}," the Shaykh said, “With those who are ascertaified by the truth of 
reality {al-muhagiqin} there is no perplexity, though there may be with the believers {al-mu?minin}.’” 


Although Shaykh Abi-I-‘Abbas read these books many times over, and it is worth mentioning here that he had a 
powerful command of the Arabic language and often would correct mistakes he found in the works he read, he 
said, “By reading these books of the Sifis we become aware of the gifts that Allah has bestowed upon us from His 
Lights.” 


Shaykh Abi-l--Abbis ended up by giving us pearls from his oceans which were redolent with the scent of his 
tranquil and noble self. Sidi Ibn ‘Atallah, writing about his Shaykh, puts it beautifully when he says, “As to his 
knowledge of gnosis and the innermost secrets {‘uldamu-l-mdrifah wa-l~asrar}, he was both its pole {al-qutb} 
and its shining sun. When you listen to his words you would say that these are the words of a man who is at home 
in the unseen {al-ghayb}. He is far more conversant with the news of the people of heaven than he is with the 
people of the earth. I have heard it said on more than one occasion that Shaykh Abi-I-Hasan used to say of him, 
“Abu-l-‘Abbas knows the roads of the sky better than you know the lanes of alIskandariyah.’” 


If you listened to his speech you only heard him talking about the highest and most refined subjects. 


He would speak on such subjects as the Great Intellect {al-‘agli-lakbar}, The Most Sublime Name {alismu-l- 
‘adhim}, The Four Disciplines {shabatu-I-Carba®}, The Names of Allah {?asma@u-llahi-l-husna}, The Circles of 
Friends {dawa?iru-l-awliya’}, The Letters {al-haruf}, The Stations of the People of Certainty {magamatu-l- 
muginin}, The Angels Brought Near Round the Throne {al-’amlak al-mugar-abin <anda-l-“arsh}, The Day of 
Destiny {yawmu-l-muqadir}, The Nature of Planning {sia?ni-t-tadbir}, Knowledge of the Beginning {‘ulamu-l- 
bida’}, Knowledge of the Determination of Things that will Be {‘ulumu-l-mashiyyi??ah}, The Nature of the 
Handclasp {shani-l-gabdah}, The Men of the Handclasp {rijalu-l-gabdah}, Knowldge of the Solitary ones 
{‘uliimu-lifrad}, What Will Be on the Day of Reckoning, and the Actions of Allah toward His Worshippers in 
the Realm of His Patience, Mercy, Bestowals and Revenge. 


Such were a few of the subjects and areas of knowledge beloved by Sidi Mursi Abii-I-‘Abbas and he never tired of 
speaking of them. 


® one of the degrees of the spiritual hierarchy which form the Invisible Government. The ’awtad are four in number and are located in 
the four ‘corners’ of the world and actively assist the Pole and his two helpers in their duties. 
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As for the Sciences of Behavioral Transactions {‘uliimu-l-mu‘amalah} covering Exchanges, Procedures, Conduct, 
etc.*! he believed that the Masters of this knowledge were so numerous that it should not constitute the focus of 
his attention. Sidi Ibn ‘At@?lllah said, “Shaykh Abi-l-Abbas, may Allah be content with him, would rarely speak 
about the ‘ulamu-l-muSamalah and then only when people were in need. He used to say, ‘...yet few are the People 
of the Truth,’ for as Allah has said: . 


a coe Dao ~ ve 


JE EES Cpl AGS 


QUR-RABBI?A‘LAMU BI-IDDATIHI-MMA YASLAMUHUM?ILLA QALIL 


Say, ‘My Lord knows their number. None knows them save a few. 
{18:22} 


‘And the People of Allah are a cave” for the affairs of people but few of the people know it. 


Sidi Ibn ‘At@Illah said about his Shaykh, ““He combined the Sciences of the Heavens, the Letters and the Circles 
{‘uliimu-s-sama@?i wa-l-harif wa-d-daw@ir}. He rekindled the light of knowledge after it had faded and clarified 
the secrets of the subtle dispensations after they had were obscured.” 


Whilst it is true that the Shaykh was deeply involved in tasawwuf and its sciences it-is also important to recall 
here the following testimony by Sidi Ibn ‘Atallah, “I accompanied the Shayklh for twelve years and I never 
heard one word from him that was contrary to the Shari‘ah.” 


Shaykh Abi-l-‘Abbas was one of those few who excel in the outer sciences {‘ulimu-dh-dhahir} as well as the 
inner sciences {‘ulimu-l-batin} yet — and in this matter he exactly followed in the footsteps of his Shaykh — he 
never wrote a single book® . 


The reason for this is that the knowledge of such men is the Knowledge of Realisation, Actualisation, 
Implementation, Accomplishment, Ascertainment and Confirmation {‘uliimu-t-tahgig}, which is beyond the 
comprehension of most people. The Shaykh often said that, “All that has been written in the books of the Sifis is 
but a few drops from the vast Ocean of Realisation {bahru-t-tahqiq}." 


In order to fully round out the picture of Shaykh Abi-I-‘Abbas as an ‘alim we must also say something about his 
poetry for, indeed, he was a poet who created a poetry of subtle meanings and soaring ascents to the heavens of 
the Spirit {samda?i-r-rih}. In this context he once wrote to one of his muridin, saying, 


“May Allah cause your soul to reach Him. May He enlarge your knowledge of the Unseen {al-ghayb}. Someone 
has asked me for a poem concerning the connection of the soul with the body, its confinement within its own 
destiny {al-hadhdh}, its pregnancy with covetous desire {ash-shawah} and its ardent craving for union {al-jam‘}. 
I replied with these few lines, 


°! this is a traditional area of figh dealijng with everyday life transactions which are extensively covered in all of their many intricate and 
convoluted permutations by the various Schools {madhahib} of Jurisprudence. 

© The ayat is from the Chapter of the Cave {Suraratu-I-Kahf} which describes {in part} a group of young believing men who flee from 
the corrupt and corrupting times in which they live and take refuge in a cave. 

though we do have a record of some his ?Ahzab and >Ad* iyah and these are included in the Arabic section of this book. 
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Tf you were asking us about pure knowledge 
about the clinging of the soul to the body 
Its bondage to fortune and its share of worldly diversion 
until at last it becomes accustomed to its own sickness 
and the decadence of its own discernment, 
even though it knows the difference between good and evil. 
Its inherent clinging to passion and lust 
which drives it finally to the darkness of regret. 
About the truth that in the root of its substance 


is a quality that can never be changed into an idol. 2 


Listen then to this knowledge known only to the few 

do not be taken in by those of shallow eloquence. 
It is with Allah that the essence of the soul 

is established in the clarity of truth. 
You ask me for knowledge 

that is not gained by understanding or intellect 
but by the Light to which all minds have knelt 

but of which the majority are blind and cannot see. 
Take it from the truth of which you are not ignorant 

and I am one clearly confirmed in and by that truth. 
Take your knowledge from Reality 

and do not be veiled by its picture in the world of the manifest 
The original nature of the soul is a secret 

not attained by the mind wandering in illusion 
but if it can be manifested in the rulers 

the people can become accustomed to living with it. 
So as to say, slaves of Allah fulfill 

orders placed on them before creation. 
The soul is in a state of descending 

in the direction Adam took with Eve. 


The spirit is rising in its ascent 
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to the station of knowledge and subtle grants. 
Through the veil the light approached 
as though it were descending between water and flesh. 
Its example in terms of sublimity 
is the clarity of its mirror. 
Its fineness is conclealed in the way 
ite the secret is concealed in its openess. 
It is an olive the oil of which 
is light to the one who manages to press it. 
The fire of its calling is water to one who drinks it. 
It spreads its guidance in the universe of being. 
In the sense of clarity you are all 
light veiled as water is veiled in milk. 
Just so the worshipper is veiled in the graciousness of the Worshipped 


whose knowledge of time and reality is so very precise. 


He wrote to ?Ahmad ‘Abdullah Jamalu-d-din on the Adherence to Virtue {at-tamsik bi-fad@il}: 


If you want knowledge about the best way of travelling 


Then know it is abstinence in the world 
coupled with right behaviour. 


Worship Allah in perfect contentment wherever you may be 

in order to gain the reward of the People of Endowments. 
Those of Walayah, Hidayah and Taqwah™ are my Masters 

Through them I venture in time and they do not perish. 
Ya Sidi Ahmad, never forget your life is with them. 


Cause your spirit to become their witness 
for the spirit is the sovereign of the body. 


Place their attributes in your being. 

and you will gain outwardly and inwardly. 
Allah knows that I advise you 

neither for praise nor for gain. 
Allah is my Support and it is He Who confirmed me. 


He is my help in all matters as He Himself assures. 
Sidi Ibn ‘Atallah said he found the following lines in the Shyakh’s own handwriting: 


 Spirutal Authority, Guidance and God-consciousness or, perhaps, God-fearingness. 
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Have you any news of Laylah?® 
She by whom those who are dead and decayed 
are given life and resurrected? 
My relation with her is an old one 
but I no longer give her the love she is due. 
In the past I was visited by her vision. 
Why now is her image absent? 
Is she resting in the shade of her shadow 
or is it the infirmity of imagery that does not allow her to be? 
The sun is lit from Laylah’s face. 
That sun which dazzles the eyes. 
She is veiled by the raising of her veil. 
Is it not strange that her unveiling is veiling? 


The Shaykh said, may Allah be content with him, “Allah has shown me angels kneeling down to Adam, peace be 
upon him, I took my share and in this respect I say, 


My form has melted and my annihilation is confirmed. 
In the sublimity of my secret the sun of my illumination rose. 
I descended into the primal universe 
revealing the vestige of attributes upon purification. 
My purity resembles the sun when it shines forth. 
My essence is concealed in the night of my own being. 
lam the meaning of existence at the point of origin 
he who see me kneels to my splendour. 
Tam a clear light to the Family of Light 
See me as I am for I have taken off my veil. 


He was an ‘alim in many realms; Quranic Explanation and Exegisis, the Sayings and Life of the Holy Prophet, 
blessings of Allah and peace be upon him, the Divine Law as well as in the realm of tasawwuf. His password was 
the password of the Sufi of all times as it should be for all Muslims at all times. 


QUR-RABBI ZIDNI ‘ILMA 


Say, ‘My Lord increase me in knowledge’ 
{20:114} 


* Laylah is the night and the black light {nuru-l-aswad} and the deepest folds of the heart { swwaidd?-I-galb}, By extension all that is 
esoteric, conclealed, veiled, robed, hidden, precious, sacred as, { for example} the black veils of the Ka‘abah. 
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THE WORKER 


ne of the most visible characteristics of the Messenger, blessings of Allah and peace be upon him, 
was his willingness to confront things face to face {kifah} and work them through. Because all of 
his deeds were, in the final analysis, directed towards Allah, all of his actions were, without a doubt 
— worship {‘ibddah}. His entire life was marked by an enormous effort in all fields and this vast 


effort enabled him to personally reach near to Allah and at the same time it led to the uplift of an 
entire people and, without a doubt, it may be said that it led to the uplift of the entire world. 


His work began first of all with himself and then encompassed his family and then his friends and his neighbours 
and then, after the Hijrah,” it spread to the entire Arabian peninsula and, in time, it encompassed the entire world. 
All’of this struggle, this effort, this toil was solely for Allah. Indeed when the Prophet, blessings of Allah and 
peace be upon him, died there was food only for one day in his house and his shield was in-hock. Allah ordered 
him to say, 


PLT GEE BR ESO 


2INNA SALATI WA NUSUKI WA MAHYATI WA MAMATI LI-LLAHI RABBI-L“ALAMIN 


Truly my prayers and my acts of worship and my life and my death are for Allah, Lord of the Worlds 
{6:162} 


He himself said, "Surely deeds are [judged] by their intentions {?innama al-‘amal bi-niyat}. Whose intention it is 
to emigrate to Allah and His Messenger then his emigration {hijrah} will be for Allah and His Messenger. Whose 
emigration is for the world or the sake of taking a woman in marriage then his emigration will be for them.” 


He also said that, among the branches of faith, the least sign of faith was "to remove an obstacle or impediments 
from the path,” and in another place he said, blessings of Allah and peace be upon him, “The morsel {of food} 
you place in the mouth of your wife for the sake of Allah {Ji-wajhi-llah} is charity {sadagah} and making love to 
your wife is means of reward {thawab}." 


And when he said that his companions were astonished saying, “What. Shall we really be rewarded for quenching 
our passions {shahwah}?” . 


He replied “He who does so by the forbidden {haraém} commits a sin {wazara} and he who does so by way of 
what is permissible {halal} shall be rewarded {?ajara}.” 


© hijra from hajara = he emigrated, he separated, he left behind, he vacated, he relinquished. After thirteen years of working to fulfill the 
mission in his home city of Makkah and giving witness to a people, many of whom opposed his mission, the Prophet, peace and 
blessings of Allah be upon him, left for the city of al-Yathrib {later Madinah} three days north by camel, where they offered the 
Messenger, blessings of Allah and peace be upon him, refuge from the ill-treatment that he had received from his kinsfolk in Makkah, 
acceptance of his prophetic mission. and a place where he could carry out his mission without hindrance. See Muhammad : His Life 
Based on the Earliest Sources: by Dr Martin Lings, published jointly by George Allen & Unwin and The Islamic Texts Society, 
London, UK 1983 

‘There is also a sense in which hijrah means to flee from evil, or to abandon evil. Though this may seem to be metaphorical, it is only 
too real for those people who are born Muslim and go astray and then return to Islam. Similarly for non-Muslims who embrace Islam 
there is 1 sense of making hijrah from the environment in which they had lived and its evils. 
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Thus actions {‘amal} and struggle {kifah} for the sake of Allah are counted to be among the virtues of *Islam and 
are amply present in the sunnah of the Prophet, blessings of Allah and peace be upon him. The great Sufis 
followed along that blessed way and their lives were similarly characterised by attention and implementation of 
similar actions {‘amal} and struggle {kifah} for the sake of Allah 


Shaykh Abi-l-‘Abbas took that road and all who have come after him in the way of the Shadhdhuliyah have taken 
that road. 


Sidi Ibn ‘Atallah said that after he had made contact with the Shaykh and had regularly begun to attend meetings 
{majalisah} he heard some students [of the shari‘ah school] say, “Anyone who follows theSafi shuyakh will 
never increase their knowledge of the revealed sciences { al-Culiimu-dh-dhahir}.” By this he understood that the 
students were saying that the shuyikh of the Sifis only directed their students towards acts of worship {‘ibadah} 
and avoided directing them towards knowledge that is to be gained from books {al-‘uliimu-l-maktasib}. 


In this context Sidi Ibn ‘Atallah relates that whilst he was a student among students he hated “to miss the lessons 
of grammar {nahwa}, transactions {sarf}, jurisprudence {figh} or the fundamentals ~{usi/} but at the same time I 
hated to miss keeping company with the Shaykh. I went to him and found him eating meat mixed with vinegar. I 
said to myself, ‘I hope the Shaykh puts a morsel in my mouth with his own hand,” and just as I completed 
thinking this thought the Shaykh put a morsel in my mouth and said to me, ‘When a trader {tajir} keeps company 
with us we don’t tell him to leave off trading and come to us, neither do we tell the craftsman {sdahib san‘ah} to 
leave his craft nor do we tell the student {talib} to leave his studies. On the contrary we agree to any situation in 
which Allah has placed the person, for what Allah has decreed for the person from our hands will reach them.” 


In this same way you can never find the Prophet, blessings of Allah and peace be upon him, telling the trader to 
leave off his trading, nor did he tell any of his companions to abandon their profession or their work. On the 
contrary he consented that they continue on in their trade or craft or study and, rather than having them leave their 
work, he ordered them to be conscious of Allah in the midst of it. 


But as such things go, it seems that in time Sidi Ibn ‘At@Illah became tired of his studies to the point that what he 
had once despised became desirable to him and what he had avoided now attracted him, and so he went to the 
Shaykh determined to leave everything in order to devote himself solely to keeping his company. He thought that 
by leaving everything and only staying by the Shaykh, he would ‘arrive’ {wusiil} to Allah. The Shaykh said to 
him {even though he had mentioned none of this to him}, 


“Ya Sidi. A man from Qis” named Ibn Nashi who was a teacher used to accompany me. One day he came to me 
saying, ‘Ya Sidi! Shall I leave my work and just keep your company?’ I said to him, ‘The matter is not at all like 
that. Stay where Allah has stationed you. What is destined to reach you from our hands will reach you.’ The 
Shaykh then went on to say that this was the case with all of the veracious ones {siddigin}. They never leave 
anything until The Truth {al-hagq}, praised be He, removes them from their post.” 


Sidi Ibn ‘At@Illah continues on to say, “I left him feeling that Allah had cleaned all such thoughts from my mind. 


They were like a garment that I had taken off and thereafter I was content with the station in which Allah placed 
me.” 


* a samll town in upper Egypt 
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It is well known that Shaykli Abi-1-‘Abbas, like his Shaykh before him, did not like to accept a student {murid} 
unless he had a craft or profession. He himself, once again following in the footsteps of his Shaykh, became a 
breeder and raiser of horses, personally paying attention to their needs and requirements for food and water, and 
in regards to the rule concerning right livelihood and earning a living he once gave a wonderful lesson based on 
certain verses {@yat} concerning Maryam, the mother of the Prophet ‘Isa, peace be upon them both. He said, 
"Whenever Zakariyya “, peace be upon him, entered the place in which Maryam was praying he found that she 
was provisioned with food. He asked her from whence she obtained her food and she replied with the words 
placed on her tongue by Allah, 
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It is from Allah 


Allah provides to whom He Wills without counting. 
{3:37} 


‘Later during the time she was pregnant she went out into the wilderness to give birth. 


- 0 bee 
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And the pangs of childbirth drove her to the trunk of a palm tree. 
She said, ‘Would that I had died before this and was a thing forgotten, utterly forgotten.’ 
Then {a voice} cried out to her from below, 
‘Grieve not! Your Lord has placed a stream beneath you. 
And shake the trunk of the palm towards you; it will drop fresh dates upon you. 
Eat and drink and let your eyes be gladdened. 
{19:23-6} 


The Shaykh said, “In this connection most people give an unsatisfactory explanation or an interpretation not 
worthy of consideration. They say that originally her love was only for Allah but that after being pregnant and 
then giving birth her love was divided. This could never have been the case as she was a veracious one 
{siddigah}® as proven by the Words of Allah: 


The Prophet, uncle, mentor and protector of Maryam, peace be upon them both 
® sadaga = to speak the truth, be sincere, to be right, to fit exactly, to hold true, to fulfill one’s promise 
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WA°UMMUHU SIDDIQAH 


And his mother was a siddiqah 
{3:37} 


"The saddiqin and the saddiqat never move from one state except to a higher state. In her earlier state she took 
from the Unseen without effort and without accounting. When her certainty {yagin} was complete she was placed 
in the state of seeking her provision through direct action — shaking the palm. The latter state is higher and more 
complete than the first state." - 


In the same vein we quote the Shaykh’s explanation of the saying of the Prophet, blessings of Allah and peace be 
upon him: 


“A truthful trader {at-tdjiru-s-sudig}will accompany the prophets, the veracious ones, the martyrs {ash- 
shuhadd?} and the wholly correct ones {as-salihin} on the Day of Judgment.” 


The Shaykh said, “He will accompany the Prophets, peace be upon them all, because part of their task is to be 
honest and give sound advice and so he will accompany them because he also was honest and gave sound advice. 
He will accompany the veracious ones because they are pure, inwardly and outwardly and so too was he pure 
inwardly and outwardly. He will accompany the martyrs because it is the task of the martyr to strive and struggle 
{jahada} and the task of the honest trader is to strive and struggle {jihdd} against his own passion and the 
whispering of Shaytan. He will accompany the wholly correct ones because it is their task to fulfill the permitted 
{halal} and to avoid the forbidden {haram}. This also must a truthful trader do.” 


From these few examples we hope that it is clear that there is nothing along the Sifi way-as outlined in the School 
of Abi-l-Hasan ash-Shadhdhili which in any way contradicts or is contrary to the effort and struggle that is part 
of earning a living or having a sufficiency or even attaining great wealth, as long as the means employed are halal. 


Shaykh Abi-l-Hasan, Allah sanctify his secret, was in the latter part of his life the owner of large tracts of land 
which he farmed. He said, “Every wali has a veil {hijab}. My veil is earning a living.” - 


Sidi Ibn ‘Atallah relates the following story about a very rich man whose life was in his hand and not in his 
heart. He says, 


"The veil of a wali may also be vast riches and his very openness to life. A shaykh once said, ‘There was a man 
known for his asceticism who lived in the Maghrib and who was also very hard working. He lived on what he 
fished from the sea. He was pious and men called him a shaykh and thier teacher. 


“From what he was able to catch he first fed his family and the rest he gave as charity {sadagah}. A friend of his 
was planning to travel to another city. 


“The fisher man said to his friend, "If you visit the city please visit my brother and give him my salams and ask 
him to riake supplication {du‘a?} to Allah for me, for he is a wali of Allah the Most High.’ 
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“Well, when his friend entered that city he asked about the brother of the poor fisher man and was taken to his 
home, which he found to be a house suitable for a prince. He was quite astonished at this, for the poor pious 
ascetic lived such a simple life and it seemed his brother was living quite a different life. Upon asking for the 
whereabouts of the brother of the pious fisher man he was told that he was visiting the Sultan, and his 
astonishment waxed even greater upon hearing this. After some time the brother of the fisher man shaykh returned 
riding a magnificent horse and dressed in very elegant robes. Indeed he himself looked like a Sultan and he rode 
surrounded by richly caparisoned outriders to the degree that the procession of his arrival was more than that of a 
Sultan — it was like that of a King. 


“Upon seeing such pomp and panoply the man began to think twice about conveying the salams of his shaykh and 
he thought of leaving without fuliflling his promise. But he thought better of it when he remembered the pure and 
simple piety of his friend and the fact that he had made a promise. 


“He asked permission to enter and was given leave to do so and upon entering the house he was amazed to find it 
staffed with slaves and servants moving within a very sumptuous milieu. Finally he was ushered by a servant into 
the presence of the brother of his friend, to whom he said, “Your brother, the pious shaykh sends his salams.” 


“He was then asked, ‘Do you come from his district?’ to which the man replied in the affirmative. The man then 
asked aim if on his return he would convey a message to his brother and the man said that he would and asked 
him to relate the message that he wished conveyed. The rich man said, ‘Say that I ask my brother, “How long will 
you concern your self with the world {ad-dunya}? How long do you intend to follow along this path? When will 
your passion for it cease?’ As the man listened to these words his astonishment, which began when he first laid 
eye on the rich man, was complete. He thought to himself, ‘By Allah! This is the most astounding thing I have 
ever heard.” 


“When he returned to his district he went to visit his friend who immediately asked, ‘Have you seen my brother?’ 
to which he replied that he had. His friend then asked, ‘Well, what did he have to say?’ and the man replied, 
‘Nothing.’ His poor fisherman however persisted until finally the man told him everything. At this point he began 
to weep and wept for a long time and finally said, ‘My brother has spoken the truth. Allah has washed his heart of 
worldliness and left it outside in his hand. I still grasp for it with my hand and the passion for it remains in my 
heart.” 


In the world there are people who think that the Siifis distance themselves from the world of effort and labour, 
whereas in reality this is contradicted by what is known of their lives, which for the most part are unremitting 
struggles in the way of Allah and calling people to *Islam. It is they, and the truthful traders, who have for the 
most part spread "Islam throughout Africa and Asia and now in the West. They have worked for the rectification 
of soc.al behaviour and the revivification of Islam. They were and are examples of guidance by their words and 
through their actions and behaviour. Their ideal has always been the sunnah of the Prophet, blessings of Allah and 
peace be upon him. 
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THE SUFI 


s a Muslim, Abi-I-‘Abbis is a Sifi before he is anything else. He is a Sufi by and in his very 
nature. He is a Sufi by his thought, by his behaviour, by his manners, by his upbinging, by his 
culture and, as his Shaykh, Sidi Abi-l-Hasan, was so fond of observing, by his spiritual 
knowledge {ma‘rifah} which enabled him to know “the pathways of the heavens better than the 
roads of the earth.” 

He was known as a man of knowledge and, as is often the case with people who become ‘known’, people began 
to come to him with various petitions and demands. He was always careful to tell them very frankly that he had no 
intention of petitioning anyone from among the people of influence but that he would be pleased to make 
supplication for them, that Allah might fulfill their needs and wants. If this satisfied them he would proceed to 
maké du‘@ on their behalf. : 


On the strength of Allah’s conformation {bi-tawfigi-llah} we shall now try to make clear the views of the Shaykh 
on tasawwuf, its definitions and what some of the Sifis have said. At the same time we will try to open out 
explanations {tafsir} of some Quranic’ ayat as well as explications {sharh} of some of the Prophetic utterances 
{hadith} from a Sufic perspective. 
¢ Sufism — the name and its meaning 
As for the word Siifism or Tasawwuf and its meaning, he said that people differ on the etymology of the word. 
"Some say it is derived from — sif — meaning wool, because wool is the cloth preferred by the wholly good {as- 
salihin} for their garments. Others say it is derived from the word — as-saffah — which was the place in the 
masjid of the Prophet, blessings of Allah and peace be upon him, in Madinah where the People of the Platform 
{ahli-s-saffah}” congregated. The best explanation, though, is that the word is a description in four letters of the 
deeds and behaviour of the one who is pure and clear {safi}}”. Thus we say that the one puriifed {sufi} by Allah 
is the real Sufi.” He then used to recite the following couplet: 
Safa fa-sufi hatta samiu-s- stifi 
People differ about the meaning of Sufi 
_ _each saying something different than what is known. 
I do not give this name other than to a man of strength 
who has been purified until he is pure. 


The word has four letters — Sawd, Waw, Fa? and Ya? 
Sawd is Sabr {patience}, Sidq {honesty} and Safa {purity } 
Waw is for Wajd {ardour}, Wiidd {Friendship} and Wafa? {sincerity } 
F@ is for Fagad {deprivation}, Fagr {poverty} and Fand? {annihilation} 
Ya? is for the letter that completes” it, for when the above are complete the Sufi will be with his Lord.” 


” The saffah was a platform or a bench in the courtyard of the masjid where a number of the companions, many of them who were either 
Hite poor or poor by choice, used to sit to read Quran and give their lives over to prayer and devotion. 

Safa {safw, sufiw}= to become cloudless, untroubled, limpid, undisturbed, pure, serene. 
” y@ { s}is the last letter in the Arabic alphabet 
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¢ Returning in repentance — at-tawbah 


The first step on the Way { tariq} to Allah is at-tawbah, which is the turning back to Allah in repentance”. In the 
context of din or religion it means the cessation of wrong actions coupled with the sincere intention {niyyah} not 
to repeat them. The view of the Shaykh on at-tawbah is illustrated in thie following story, which is a gloss on a 
story mentioned in the Risalah of al-Qushayri. 


‘Imam Abi-l-Qasim al-Junayd, may Allah be content with him, said, ‘I went to see my y Shaykh Sari as-Sagati 
{d.298/810} and found him in an altered state. I asked him, ‘What has changed you so, oh master {?ustadh}?’ and 
he replied, ‘A young man came to see me asking what is at-tawbah?’ and I replied that it was not forgetting your 
misdeeds.’ 


“The young man then said that, ‘If I had been astray and then Allah brought me into His Presence and Purity — 
the remembrance of impurity at the time of purity is in itself impure.’” 


Sidi Shaykh Abi-I-‘Abbas related this story and then commented, 


“Shaykh Sari’s words are more complete. He was talking about the stations of the beginning {mubadiu-l- 
magamat} of the Way and both al-Junayd and the young man were beginners. That however did not stop them 
from talking about the station of the pure devotees {magamatu-l-ibad}. The beginning and the end are not the 
same though the end is found in the beginning in the sense that repentance is always accompanied by abiding 
peace ‘as-sakinah}, be it at the beginning or the end. 


“Shaykh Sari’s words referred to travellers. The door of repentance is always open to whoever can walk through it 
to take refuge with Allah and on this all the Sifis agree. Furthermore they are very careful not to cause anyone to 
despair of the Mercy {rahmah} of Allah. For this reason al-Qushayri began his Risdlah by speaking about 
*Ibdrahim ibn ?Adham and Ibn <Iyad because they were neglectful in their beginnings and only later directed 
themselves to Allah — and Allah accepted their return. 


“Qushayri thus opened the doors of hope for those of the miridiin who transgessed the Law and were disobedient 
to Allah. They made at-tawba. They ceased their mis-deeds and began knocking on the doors of heavenly 
attention. Had Qushayri begun with al-Junayd or al-Tustari or al-Ghulam or others who started out straight on the 
Path to Allah, people might have said, “Who can be like them? They never sinned. They were never disobedient 
or rebellious.” 


The Shaykh continues opening the doors of hope for the Mercy of Allah in his explanation of the following 
saying, “No Sifi will ever be a Sufi until there is no mistake recorded against him for twenty years!” by saying, 
“This does not mean he will not commit any mistake in twenty years. Rather it means that if he ever does commit 
a mistake he will cling to Allah and beg His Forgiveness. 


“A mis-deed is not recorded until the Recording Angel sees if the transgressor seeks forgiveness for his mis-deed 
and makes at-tawbah. If the Angel of the Left begins to record it, the Angel of the Right asks for him to wait on 
the chance that the sinner may beg for Forgiveness, and the Angel of the Right is over tlie Angel of the Left.” 


® taba = to repent, to turn back, to tum away from, to renounce, to forswear 
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* Obedience and rebellion — at-ta‘ah wa al-ma‘siyah 


Whatever may be said, there is a clear difference between the rebellion of the believer {al-mv?min} and that of the 
profligate libertine {al-fajir}. The Shaykh says that, “The difference is three-fold. A believer does not set out to 
disobey prior to his rebelling; he will not be happy when he has and he will not repeat it intentionally. The case of 
the profligate is entirely different.” 


In what follows the Shaykh illustrates the difference between obedience and rebellion, pointing out their 
completeness and incompleteness, their achievement and failure. He says, 


“Know that Allah has created humans in three parts: the tongue, the sexual organs and the heart. Over each of 
them He has appointed a guard { hafidh}. 
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Not even a word can he utter but that there is with him an ever-present watcher. 
{50:18} 
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And you cannot do a deed 
save that We are the Witness of you when you are doing it 


{10:61} 
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Allah knows what is in your selves, so be aware of Him 
{2:235} 


“Allah requires your sincerity {wafa?} in all three areas: the sincerity of the heart in your refraining from 
worldliness, deceit or jealousies; the sincerity of the tongue in your refraining from lies or speaking badly of 
others in their absence or speaking of things of no importance; sincerity of the sexual organs in your refraining 
from misdeeds arising from their incorrect use or their use in bringing harm to another Muslim. Who errs with his 
heart is a hypocrite {mundafiq}; who errs with his tongues is one who covers up the Truth {kafir}; who errs with 
his sexual organs is a rebel {‘asin}.” 


the times of people and their duties in them—’awqAtu-l~insan wa mawgqafatu minha 


Our Shaykh divides the times of people into four different times: the time of bliss or grace {an-ni‘mah}, the time 
of trial {al-baliyah}, the time of obedience {at-ta‘ah}, the time of rebellion {al-ma‘siyah}. He says, 
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“Allah has a claim on you in every time; a claim on you which is your enslavement to Him as your Sustainer or a 
claim on you which is your worship of Him as your Lord. 


"When you are in the time of bliss or grace you should see the benevolence of Allah upon you and how you have 
been directed and guided to it. When you are in the time of trial, tribulation and hardship you should accept the 
Judgment of Allah and steadfastly endure the time, knowing that acceptance must be coupled with determination 
in order to avoid passion, for endurance /sabr} is the stillness of the heart in the Hands of the Lord. The Prophet, 
blessings of Allah and peace be upon him, said, . 

— he who was given and was thankful — 

* 2 ee — he who was afflicted and yet endured — 
— he who was oppressed but forgave — 
— he who rebelled and then sought forgiveness — 


at which point he fell silent. He was asked, “What will be for him oh Messenger of Allah?” and he replied, “He is 
granted secure faith {li--aman} and he is guided {muhtadin}.” 


¢ The fear of Allah — al-khawf min Allah 


If you were to ask, “What would cause people to extricate themselves from their negligence in taking the Path to 
Allah?” We would answer that this can be accomplished by drawing their attention to the fear of Allah. As our 
Shaykh sees it, this fear is of two kinds: the fear of the common people {al-‘dmah} and the fear of the elect {al- 
khasah}. 

The fear of the common people is the fear of the Fire and the suffering and burning of their bodies. 


The fear of the elect is the fear that the garment which they have been given by Allah should be stained by the 
filth 01 deviation {al-mukhdlafah} from the wishes of Allah. 


The meaning of this is that the common people have not yet entered into the realm where they directly witness the 
bestowals of Allah such as true Belief, true Surrender, true Knowledge, true Oneness, true Love. They only know 
that Allah has promised the Fire for those who disobey so they avoid disobedience because they fear the Fire and 
the punishments which Allah has described in His Book. Those who are of the elect are those who have been 
granted Light that has allowed them to witness the garment of endowments {malabisu-I-minidn} which He gave 
them. It is to these garments that they direct their attention in keeping them pure, for it is their deepest desire to 
meet Allah with their garments unstained, immaculate and radiant. They have understood through ma‘rifah the 
meaning of, 


WA ThIYABAKA FA-TAHHIR 


and your garments purify 
{74:4} 


Thus they purified their garment of Faith and Certainty from the filth of mindlessness and deviation. 


They understood the meaning of the Words of Allah, e 
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QAD&?ANZALNA ‘ALAYKUM LIBASANY-YUWARI SOW?ATIKUM WA RIShA 
WA LIBASU-T-TAQWA DhALIKA KhAYR 
Oh children of Adam 
We have sent down to you garments to cover your sawd ™ and as plumage. 


And the garment of taqwah is better. 
{50:18} 


Thus such people travel in the world and raise up the hems of their garments in order to protect them from the 
stains of this world and specifically the filth of disobedience and rebellion. They do this, not out of fear of the 
Fires of Hell, but out of their deep regard for that which Allah has sent down upon them; has bestowed upon 
them. The Shaykh says, “When the common people fear they become afraid and when they are given hope they 
become hopeful. When tehelect are afraid they become hopeful and when they have hopethey become afraid.” 


The meaning of the Shaykh's words, accordmg to Sidi Ibn «Atallah, is: 


“The common people are stationed on the outside of the matter. If they are afraid they are so because they cannot 
penetrte to what is beyond worship (‘ibadah) by the light of knowledge as do the People of Allah who, when they 
fear, become hopeful because they know that beyond their fear there exist attributes of Allah which give rise to 
hope rather than to desperation. They know that when Allah sends fear upon them it is to bring them closer to His 
Grace and Bliss. 


“When they hope they become afraid because they are afraid of His Unknown Judgment which is beyond all 
hope. They fear that the hope they feel is but a further test. If they remained only in their outer understanding of 
hope could they penetrate what is hidden in His Judgment? 


Hope {ar-raja?} raises them to the state of fear {al-khawf}. Their experience of the state of expansion, joy and 
delight {bast} causes them to become bereaved and sad for they know well that the bast is always a pit. Thus 
when they are in that state they constantly take refuge with Allah.” 


@ 


™ saw?a is a word usually translated as nakedness, shame, evil etc. It appears in only three places in al-Quian, and each time specifically 
in the context of Adam and Hawa {Eve}, peace be upon them both, directly after their act of rebellion. It has been understood by those of 
deep insight that this word really refers to the inversion of their paradisiacal bodies to their eartly form. Because of that understanding 
we leave it untranslatred, as also the word 'taqwah' which we have explained elsewhere. It is our hope that in time English, which is a 
language well suited to borrowing as were Persian and Urdu, will gradually include many words in Arabic {as it did earlier in the realms 
of science, astronomy, medicine etc} which describe unique spiritual insights, or are specific religious terms that are really untranslatable 
in a succinct manner. 
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* Remembrance — adh-dhikr 

After tawbah — pure and resolute — comes adh-dhikr {Remembrance}. Shaykh Abi-I-‘Abbas has many ?adhkar 
and ?awrad, some of which are in the Arabic section of this book, but in essence we can say that the Shaykh 
recommends the saying of the Name — Allah — as the greatest Remembrance. 


Ina letter he sent to a friend he wrote, “Make the Name of Allah your Remembrance. This name is the Ruler {as- 
sultan} of all the Names. It is both root and fruit. Its root is knowledge and its fruit is light. This light is not only 
for itself but it is also a light for insight and vision {kashf wa ‘ayan}. All of the Names of Allah are for the 
creation of the pattern {Ji-l-takhliq} but His Personal Name — Allah — is for devotion and attachment {i-/- 
ta‘lig}.” 


Sidi Ibn ‘Atallah says, “The meaning of the Shaykh’s words in this instance is that when you call Him, ‘Ya 
Halim’ {Oh Clement} He will reply to you from that attribute, ‘I am the Clement. Be you my clement 
worshipper.’ If you call Him by the Name ‘Yd Karim’ {Oh Generous} He will answer, ‘I am the Generous. Be 
you my generous worshipper.’ And thus it is with all of the Names of Allah save His Personal Name — Allah. 
This Name is for attachment, relationship and devotion because it refers only to Him and means only Him and He 
is Himself in His Ipseity {al-?uluhiyah}. It is not a Name or an Attribute that is joined to the created. It is not an 
attribute which has something which comes after it. It is itself and what it is itself.” 


Another extraordinary dimension to His personal name — Allah — is that in the Arabic language you can drop 
any letter of the Name and it still refers directly to the Godhead and nothing else.” 


Allah ALLAHU rani 
for the sake of Allah LI-LLAHI au 
To Him belongs LAHU a) 
He HOW an 
¢ The difference between the Safi and the Ascetic—al-farq bayna as-sifi wa az-zahid 
Peeople often identify the Sufi with the Ascetic. Our Shaykh illustrates the difference between the two by saying, 
“An ascetic goes from this world {ad-dunya} to the Final world {al-akhirah} whereas the knower {al-‘arif = as- 


sift} comes from the Final world to this world.” He also says that, “The ascetic is an alien in this world because 
the Final world is his home, whereas the knower is a stranger { gharib} in the Final world because he is with 
Allah.” 


Sidi Ibn ‘Atallah says, "If you ask, 'What is the meaning of the word — stranger — {gharib} and what is the 
meaning of this same word in the hadith of the Prophet, blessings of Allah and peace be upon him, ‘Islam began 
as something strange and will return as something strange. Blessed are the strangers’ — you must understand that 
the word gharib or ‘stranger’ in this context means something or someone who is quite rare {gillah} or few in 
number — for truly those who stand by the Truth are rare and few in number. 


* There follows in the original Arabic a poem on these letters and their relationship which loses its meaning when translated into 
English. The chart explicates the essential meaning of the poem. 
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Those who stand by the religion {ad-din} are strangers because they are often alone and without anyone to 
support or help them. The People of the Din lead their lives on the basis of their Faith {al-?iman} and their 
Certainty {al-yagin}. The Prophet, blessings of Allah and peace be upon him, meant that the People of the Din 
exist by the support of Allah as His worshippers and His slaves because the people of the world do not support 
them. : 


The word gharib for the Shaykh means that for the ascetic the Kingdom of the Final World is disclosed to him so 
that the Final World becomes the home of his heart and this world becomes strange to him and.thus he becomes a 
stranger { gharib} in this world. Whereas for the knower {al-‘arif}, he is a stranger in the Final World because his 
secret {as-sirr} is with Allah, which is to say without ‘attribute’, without ‘place’, and without ‘where’. The 
knowers {‘arifin} dwell in the Presence {hadrah} of Allah, which is to say they are established in the heart {al- 
qalb} — at peace {yaskiin} and on them is serenity {?aiin}. 


If they descend to the horizon of implementation {samd?i-l-huqquq} or to the land of wealth {al-?ardu-l- 
hudhudh} they do so by permission {bi-idhin} and with certainty {bi-tamkin}. They do not come down to the 
land of wealth out of desire {bi-shahwah} for gain or sensual gratification {mut‘ah} nor do they come down to 
the realm of implementation through dint of mindlessness {al-ghaflah} or shameful behaviour (bi-swi?i-l-’adab}, 
but on the contrary they come down into these realms with politeness {@dddab} as ordained by Allah, His 
Messenger and the Prophets, blessings and peace be upon them all, and the polite ones {al-muta?adibin}, and their 
descent is by necessity {?igtida?} in order that they might fill a space that is vacant in the world. 


* The ascent to Allah — al-‘urij 7illa-1lah 


People are of two categories in relation to the ascent to Allah. There are those who reach due to the generosity of 
Allah, as He says, 


*ALLAHU YUJATABII °ILAYHI MANY- YASHAAA 


WA YAHDIII *ILAYHI MANY-YUNIBa 
Allah raises to Himself whom He wills and Allah guides to Himself who turns {to Him} 


Sidi Ibn ‘Atallah says in this context, “The meaning of the words of the Shaykh are that there are some people 
who are motivated {haraka} on the journey to Allah with a resolute zeal {himmah} in their pursuit {falab}. They 
journey with great difficulty until they reach the Presence of their Lord. 


WA-LLADhINA JAHIDU FINA LANAHDI-YANAHUM SUBULUNA 


And those who struggle for Us We shall surely guide to Our Paths. 
{29:69} 


“There are others who come to Allah by way of His Solicitude {‘indyah} without pursuing the Way and often 
without assistance {?ista‘dad}. Of them Allah says, 
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YAKhTASSU BI-RAHMATIHI MANY-YAShAAA?U WA-LLAHU DhU-L-FADLI-L“ADhIM 


He selects for His Mercy whom He wills and Allah is of Infinite Bounty 
{3:74} 


“The first group are the travellers {as-salikin} to Allah. Their state is travelling. 
The second group are those attracted {al-majdhubin} by Allah. Their state is attraction. 


“For whom action {al-mu‘amalah} has been their beginning their end is communion { al-muwasilah}. 
For whom communion has been their beginning their end is action. 


“Never imagine that the attracted ones have no path. Rather know that their path is folded up {mapwiy}, 
compressed and made secret by the infinite solicitude of Allah so that the attracted one {al-majdhub} passes 
quickly to Allah. 


“There are those among the Sifis who say that the traveller {as-salik} is more complete that the majdhib because 
the traveller has known the path {at-tarig} in its beginning and at its end. 


“The matter is not as they say. The path has been folded and made secret for the majdhtb andl when the path is 
folded and made secret it does not mean that it does not exist. Rather what does not exist is the toil and the 
distance. For the majdhib the road to Makkah is folded up and compressed but the traveller must go every inch of 
the way. 


* The yearning — ash-shawq 


The Shaykh, may Allah be content with him, said, “Yearning {ash-shawg} is of two types: 
“The first type is the yearning for the Absent {al-ghaybah}. This is not resolved, not tranquilly arrived at, save by 
meeting the Beloved {al-habib). This is the yearning of the souls {an-nafiis}. 


“The second type is the yearning of the spirits {al-’arwah}. This is the longing or yearning to be both present {al- 
hadi} and at the same time to be the seer {al-mu‘ayanah}. 


“Knoy" that if Allah raises you up to that station where the presence {al-hadrah} is accompanied by witnessing 
{ash-shuhiid} — a witnessing unsullied by any infirmity or imperfection {al-‘alal} — this is the station in which 
He introduces Himself to you. As such this is the beginning of real belief {‘imanan hagiga} and it is in this realm 
that eternity {al-azal} descends upon you. 


“If it is that He makes you to come down into the realm of struggle { al-jihad} and the continuity or persistence of 
this station {maqam} consists of duties, assignments and responsibilities {at-taklif} constrained by imperfections 
and infirmity {al-‘alal}, then know that this is the real surrender {al-?is!amu-l-hagigi} in which the Reality of 
Origins {haga iqu-l-ribadih} becomes apparent. 


“The man of haqiqah does not care in which of these two realms or stations he is placed. 


“It does not matter because in reality {al-hagigah} he knows that it is only on account of one’s adjectival attribute 
{as-sifat} that one leans in one direction or another — between one ‘choice’ an another. It is not the true ‘you’ in 
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any case, for the attribute is all that stands between one apparent identity and the other. And it is precisely because 
of this that you have any apparent {adh-dhahir} identity at all or that ‘others’ can see ‘you’. In reality the outward 
name by which we are known is for the tongue and this outward name is simply the name of that attribute which 
allows others to see you. 


“The name is the reality of the attribute! The attribute {as-sifat} is the reality of relative existence or being {al- 
wujiid}. The secrets {al-asrar} are descending from the True Existentiality {al-wujadiyah} for the veracious 
ones {as-sidigiyah}. The Manifestation of the Realities {al-haqa’iq} is the unveiling {mutajaliyah} of the Divine 
Atrribu.es {as-sifatu-l-uluhiyah} which renders visible the Sovereignty {al-wilayat} to those People of the Outer 
Knowledge of the Name {?ahlu-l-‘uliimu-dh-dhahiriyah “an al-?ism} lest they not see at-all and so remain People 
of Calumny {ahlu-s-sifayah}. 


“The Messenger, upon whom be the blessings of Allah and peace, pointed to this when, in speaking to Abu 
Juhayfa, he said, ‘Oh Abi Juhayfa. Ask the scholars {al-‘ulama?}, mingle with the sages ta hukum@ } and sit 
with the ‘old’ ones {al-kubara@}’”. 


“The man of knowledge {al-‘ilm} guides you by proofs {al-dalil} to the science derived from the Names {al- 
?asma?}, the end of which is the Garden {al-jannah}. The sage, who is from those who are Near {al-mugrab} to 
Allah, guides you to certainty {al-yaqin} and the Reality of the Attributes {al-haqa?iqu-s-sifat} which is from the 
root that ends at the Dwellings of Nearness {al-mandzilu-l-qurbah} which Allah refers to in His Saying, Exalted 
is He, 
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2>ATTAQU-LLAHA WA-B-TAGQUUU °ILA YHI-L-WASILAH 


Be conscious of Allah and seek the means to communion 
{5:35} 


“The ‘old’ ones are they who lead you on the path by the Secrets of Existence {al-asraru-I-wujiid} to the Way of 
Purity and Blamelessness {tariqu-s-saf@ wa-n-nazahah} whose end is to Allah. All three approaches are unified 
in theWay of the Old Ones. 


“Thus we say that Allah has beautified some with knowledge {al-‘ilm}, others with knowledge of the essential 
realities {al-haqa?iq}, and yet others with the secrets {al-asrar}. The latter are the Agents {al-khilafa?) of the 
Prophets, the Substitutes {al-’abdal} for the Prophets and the Seers {al-basirah}. 
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ioe QUL HADAIHI SABILII 7 
>AD&UUU °ILA-LLAHI ‘ALA BASIRATIN ?ANA WA MANL-T-TABA‘ANI 


Say, ‘This is my Way. I call on Allah through Inner Vision. I and those whose follow me.’ 
{12:108} 


Such then are those who call the people to Allah through inner vision, all the while knowing the reality of every 
path and, very importantly, the suitable path for the different people seeking the Way to Allah. 


76 meaning those who have passed though it all. . 


“They are those who are finished — who have reached the end (an-nihahan). 
Our °*Imam, may Allah be content with him, used to recite this short poem: 


He sang for me from my heart 
So I sang as did he 
We were where they are 
They were where we are 


i 


The travelers to Humaythira 1984 
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(THE INTERPRETER ) 
Abu-l-Abbas and the Sifi Explanation 


he Prophet, blessings of Allah and peace be upon him, made neither a long nor a short 
interpretation {tafsir} of the Quran. Rather we find certain sayings {hadith} of his concerning 
one Verse or Sign {<dyah} or another which have in turn been collected in serveral recensions7’. 
It is also said by many that his noble conduct {sulik} was itself a tafsir ofthe Quran. Indeed 
one of his wives, Sayyidah >A‘ishah, may Allah be content with her, said, “He was Quran 
walking.” We may say that his whole blessed life, in all of its detail, was in reality an 
explanation {ash-sharh}, an elucidation, an interpretation’® {tafsir} of the Quran. 


Thus there was no direct explanation or intrepetation of the Quran made on a verse by verse basis either by the 
Prophet, blessings of Allah and peace be upon him, or by any of his illustrious companions, may Allah be 
content with them all. The fruit of this is that the Quran has always remained fresh and alive; it is an open 
spring filled with meaning for illuminated hearts just as it is a vast and bottomless ocean without a shore. One of 
the the greatest thinkers {al-mufakirin} was asked what the best explanation of Quran was and he replied, 
“Time.” 


There can be no doubt amongst those who are immersed in that vast ocean which is the Quran that every day 
new horizons of meaning are opened out and unsuspected depths are revealed of even the most well known 
Signs or Verses {?ayah}. ? 


The Sifis, in this respect, and in accord with the Guidance of Allah, have been the receptacles of the most 
wonderful inspirations and illuminations {?i/hamat wa ?ishraqat}. They call these ?isharat, which means subtle 
hints, intimations, fleeting indications, and by this they seek to communicate their understanding that the various 
Verses or Signs of the Quran — while each Sign has an interpretation and explanation with regard to language, 
reason and history — also have deeper and more illuminated areas of spiritual understanding and insight. The 
secrets of the Quran are infinite and cannot be encompassed by boundaries {/a yahsira ha hdasir} nor contained 
by any one person. Each person comprehends the secrets of the Quran according to their knowledge. 


There are also spiritual intimations {al-?isharat}’ and Divine favours { at-tawjihatu-lilahiyyah} to the heart 
and bestowal of insights {al-basa@ir} into the meaning and interpretation of the Noble Qur’an which, though 
they can never be totally grasped, never fade with time. 


When the Sifis use the word — ?ishdrat — they mean to convey that no matter how beautiful or meaningful one 
of these illuminations or intimations may be in itself, it does not nor can it ever convey all the light and 
fragrance of the *ayah for, in reality, the inspirations, illuminations and indications are without end as Allah, 
praised be His Name, says, 


Li the most well known of which are the Authentic {sahih} Collections by Muslim and Bukhari 

78 tafsir = explanation, elucidation, interpretation, commentary may be used almost interchangeably. 

79 alisharat = sign, motion, nod, wink, wave; gesture; signal; indications; allusion, hint, intimation; {silent}reminder; advice counsel, 
suggestion; instruction, order, command. From shwr = make a sign, signal, wink, point out. sy 
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WA LOW?ANNNAMA FI- LPARDI MIN ShAJARATIN *AQLAM 
WAL- BAHRU YAMUDDUHU MIM BA‘DIHI SAB&ATU ?AB&HURIM 
MA NAFIDAT KALIMATU-LLAH:; ‘INNA-LLAHA ‘AZIZUN HAKIM 


Though all the trees in the earth were pens 
and the sea were ink - with seven seas more - to replenish it 
yet the Words of Allah would not be exhausted — Truly He is the All-Mighty, the Wise 
{31:27} 


From this perspective the Siifis understand that the inspirations and illuminations that are to be derived from the 
?ayah contained within the Quran can never be exhausted and, indeed, are endlessly flowing and eternally 
flowering. - 


Two points, however, should be kept in mind. 
* Firstly, these ?isharat never aim at replacing an accepted {al-ma?liif} interpretation. 
* Secondly, they do not contradict an accepted interpretation. 


They are *ishdrat, not tafsir! In this way, and from this perspective, there is no conflict between the well known 
and accepted commentators {al-mufassiriin} and the Sifis. 


Concerning the explanations of the Sifis, Sidi Ibn ‘Atallah, who was a great faqih and ‘alim, says, 


“By way of advice. Know that when the Sifis give an explanation {tafsir} of the Words of Allah or the words of 
His Prophet, blessings of Allah and peace be upon him, it is not for the purpose of removing the obvious from 
the obvious or replacing the seen with the unseen.” 


If that is by way of advice let us, by way of example, give one of the interpretations of the Words of Allah made 
by Sidi Ibn ‘At@lllah. In one of the yah of the Quran it is written, 


SSM oO OS Ge 5 GS) EQ De 


YAHABU LI-MANY-YASbAAA?U 7INATRANW- 


WA YAHABU LI-MANY-YASbAAA?U-Dh-DhUKUR 


He gives females to whom He chooses and He gives males to whom he chooses. 
(42:49} 


“In this portion of the 4yah the use of the phrase — He gives females to whom He chooses — means virtues {al- 
hasandat} and the use of the phrase — He gives males to whom He chooses — refers to knowledge {al-‘uliim}. 
Allah then goes on to say in the very next >ayah, 
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GasP GhES oem habe x S|, GSS pease sl 
>OW YUZAWWIJUHUM DhUKRANANW-WA >INATHA : 
WA YAJaSALU MANY-YASBAAA?U <AQIMA 


Or He mingles males and females and He makes barren whom He wills 
{42:50} 


“In th’s portion of the 4yah the use of the phrase — He mingles males and females — means that knowledge 
and virtues may be given to the same person or — He makes barren whom He wills — means that He wills that 
some people have neither knowledge nor virtue.” 


To cite another example: the Shaykh said, concerning this portion of an >dyah in which the Prophet Musa, peace 


be upon him, is speaking to his people: 


‘iil “I 


?INNA-LLAHA YA°*MURUKUM?AN TADhBAHU BAQARAH 


Surely Allah has ordered you to sacrifice a cow 
{2:68} 


means just what it says and also it may be understood to mean that, “The cow is the appetitive self {an-nafs} 
of anyone. Thus Allah has ordered you to slay your nafs — to rid your ‘self? of its appetites.” 


Thus the outer meaning is clearly preserved in which the Prophet Misa, peace be upon him, is commanded by 
Allah to order his people to sacrifice a cow, and yet at the same time the Shaykh brings out another, and perhaps 
more .nternal meaning, which refers to every ‘self? who reads the *ayah, thus enlarging the meaning from 
something said 3,000 years ago by a Prophet to his people to a meaning which is always alive and present no 
matter when and by whom the Qur’an is read. One meaning is specific in time, the other meaning is universal 
throughout time. Yet neither does the specific cancel the universal nor does the universal cancel the specific. 


In this context it is wise to consider a hadith of the Prophet®°, blessings of Allah and peace be upon him, who 
said, 


“The Quran came down in seven modes {ahruf}. Each verse {?dyah} has an outside {dhahir} and an inside 
{batin}. Each of the modes has a circumference {hadd} and an azimuth {majla‘}.” 


The dhahir is the literal meaning; the batin is the concealed meaning. The hadd is the moral meaning and the 
matla‘ is the analogical meaning. The dhahir is the explanation {‘ibarah} and the batin is its intimation 
{?isharah }. The hadd rests in the correct understanding {fahm} and the matla‘ is the reality {haqd?iq} behind the 
understanding. The dhahir. is its reading {tilawah) and the batin is the resonance {ranndn} of that reading. The 
hadd defines the lawful {hallal} and the unlawful {haram} and the matla‘ is the control of the heart {?ishrafi-l- 
qalb} over the permitted and the forbidden. 


80 transmitted by Aba-I-Ahwas and recorded by ‘Abdullah Mas‘ad. = 
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Sayyidina ‘Ali, may Allah honour his presence, said®! that, “The Messenger of Allah, blessings and peace be 
upon him, did not hide anything from people except that which Allah concealed which He bestows upon a man’s 
understanding of His Book.” 


Some may say that all of this presages a twisting {jadl} or a stretching {‘arad} of meaning, but it is neither a 
twisting nor is it a stretching because the Sifis do not claim their interpretation to be the only interpretation, and 
agree with both the exoteric {dhahir} and the contextual {hadd} meaning of the *ayah. Rather what we speak of 
here is an augmentation of the meaning. Abi Darda, may Allah be content with him, said, “One cannot 
understand the religion {ad-din} until one sees the Quran from different perspectives.” é 


Along these lines Shaykh Muhi-d-din, may Allah be content with him, told the following story, “Some poor men 
{fuqara?} were invited to a meal in one of the alleys of Qahirah, may Allah protect it, and some of the shuytkh 
gathered to eat with them. When the food was served it was discovered that there was not a large enough platter 
upon which to put all the food. There was however a large vitreous china vessel available which had been made 
for the purpose of urination but which had never been used. 


“The host put the food in it and served his guests. When the assembled company dug in and began to eat, the 
vessel was heard to say, ‘Since the hour these blessed men have honoured me by eating from me I shall never 
allow myself to be used for the purpose for which I was created.’ When it said this it immediately broke and 
split in half.” 


“The Shaykh said to the gathering, ‘Did you hear what the vessel said?’ and many present replied in the 
affirmative. He then asked a number of those present to recount what they had heard the vessel say and they 
replied word for word exactly what the vessel said right before it broke in half. 


“He said, ‘It said something else.’ and all clamoured to know what this ‘something else’ was. He, may Allah 
sanctify his secret, said, ‘Thus are your hearts. Allah has generously bestowed faith upon them. Therefore do not 
make them to be a place for the filth of rebellion {ma‘siyah} and lust {shawah} for this world {ad-dunya?}. We 
ask Allah to make us to be among those who understand Him and receive His Grants-{minan} and His 
Generosity {karam}.” 


One of the first things Allah, the Most RM OSRREN AES) says of Himself in the Quran is, 


old 5 SU wt 


?AL-HAMDU LI-LLAHI RABBI-L-‘ALAMIN 
Praise be to Allah, Lord of the Worlds 


Shaykh Abi-I-‘Abbas said, ‘Allah knew the inability of His creatures to praise Him, so He praised Himself 
before time. When He created the creatures He required His creatures to praise Him by His praise of Himself. 
Thus He said — Praise be to Allah, Lord of the Worlds — meaning, ‘Praise Allah in the way that He praised 
Himself by a praise which no One else can utter and a praise for which no One else is eligible.” 


These few examples only touch on the ?isharat of Shaykh Abi-I-Abbas, from which we can see the depth of his 
grace and insight, may Allah-bless him and protect his secret.82 


81 recorded by al-Bukbari 
82 For further examples of the?isharat of the Sh adhdbuliyyah, see Orisons, pp 47-49. 
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Masjid & maqam of Sidi Yakit al Arshi, Alexandria 


SIDI YAQUT AL-‘ARSHI 
AND HIS SUCCESSORS 
Compiled from a number of sources by fbrahim Hakim 


Sidi Abu’d Durr Yaqat al-*Arsbi al-Habasbi, the great knower and wali of Allah 3%, was the successor and 
inheritor of the Qutb, Sidi Apmad Abu’l ‘Abbas al-Mursi (may Allah be well-pleased with them both). Sidi 
Yaqit was born in the land of Habasha (Ethiopia) on the night of the 27" of Ramadan during the summer, 
and on that same day, Shaykh Abu’l ‘Abbas cooked a hot porridge and fed it to his fuqara. They said, “This 
dish is only prepared in the winter, why did you cook it in the summer?” He replied, “This is the baraka of 
our son Yaqiit who was born today in Habasha, and he will come to us shortly,” and it was as he said. 


When Sidi Yaqiit was still a young boy, he was bought as a servant by a trader, who wanted to take him 
(along with other boys) to sell in Alexandria. On the way up, the sea became violent and he made a vow to 
Allah 3% that if He saved them and let them enter Alexandria safely, he would gift Sidi Yaqiit to the 
Shaykh Abu’l ‘Abbas. When Allah caused him to enter Alexandria safely, he came to Shaykh Abu’l 
© Abbas with another boy, due to his attachment to Sidi Yaqut, but the Spaykh said, “This is not the boy you 
specified for us.” He had no choice but to give him Sidi Yaqiit, and the Shaykh said, “This is the one that 
Destiny promised to us.” 
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So Sidi Abu’l ‘Abbas took Sidi Yaqiit from his young age as a personal servant (khadim) in his house, and 
because of this, Sidi Yaqiit came to know about all of the states of the Shaykh in intimate detail, and his 
love and service for the Shaykh grew stronger by the day. In turn, the Shaykh saw in him a truthful 
scrupulous honest servant, given to worship and righteous deeds and inner dis-attachment from this dunya. 
When Sidi Yaqiit became a young man, the Spaykb married him to his daughter Bahja. Out of Sidi Yaqut’s 
awe for his Shaykb, he was at first too shy to approach her, When she complained to her father about his 
shyness, he advised him not to be shy, and encouraged him to have children. When an important guest 
would visit Sidi Yaqut while she was talking to him, he would not leave her to speak with his guest, and 
would say, “She is my Shaykh’s daughter, please excuse me.” This marriage to the daughter of his Shaykh 
was another dimension and secret of his inheritance from him. 


Like the companion Sayyidina Bilal al-Habasbi before him, Sidi Yaqut had a good voice, and came to be 
the one who called the adban in the zawiya. He used to hold off from giving adhan until he heard the angels 
around the celestial Ka’aba (see Q52:4), and only then would he commence with the call. His heart and 
spirit roamed around the ‘Arsh and dwelled in its vastness, while only his body stayed in this dunya, being 
“in this world but not of this world,” and verifying in himself the meaning of transparency (shafafiya) — one 
of the fundamentals of the Shadbdbiili teaching. His Spaykh Abu’l ‘Abbas saw all of this in him and named 
him ‘Yaqit al-‘Arshi’ or ‘precious jewel of the Throne’. 

In relation to this, Hafiz Abu’l Shaykh ibn Hayyan, in his Kitab al-‘Adhama, records a weakly 
authenticated narration which states that: “The ‘Arsh is fashioned from a red ruby (Yaqit)”; and Hafiz 
Tabarani records the following hadith from Abu Ayyub: “Those who love each other for the sake of Allah, 
will sit on seats of Yaqit around the ‘Arsh.” No doubt this love for the sake of Allah 38 was exemplified in 
the relationship between the Shaykh and his favorite servant Sidi Yaqut. 


When he asked Shaykh Abu’l Hasan if he could also take from him, Shaykh Abu’l Hasan said: “T looked and 
I saw your name among the companions of my companion (Abu’l Abbas), and how excellent a second 
generation!” 


Sidi Makin ad-Din al-Asmar, one of the advanced companions of Shaykh Abu’l Hasan, used to say, “I 
would see the light of Walaya on Sidi Yaqiit.” In time, Sidi Yaquit was buried next to Sidi Makin ad-Din, in 
the same masjid. 


Once a Sharif (descendent of the Prophet — blessings and peace of Allah gg upon him and his family) with 
old worn out cheap clothes came in to Sidi Yaqiit and saw him wearing expensive clothes, and said to him: 
“How is it that you are in this state while I am in this state?” Sidi Yaqut said: “Maybe you followed the 
ways of my forefathers, so they thought you to be from them, and thus placed you in this condition, while I 
followed the ways of your forefathers, so they considered me to be from them, and placed me in this 
condition.” On hearing these words, the man wept and apologized, and became one of his murids. 


Similarly, another Sharif came and saw the people kissing his hands and feet, while this Sharif was ignored, 
and he took offence to this in his heart. Then Sidi Yaqit saw this in him and said: “If my feet were cut and 
sold in the market, they would not be worth two dirhams. However, when I followed the path of your pure 
forefathers I gained honor (sharaf), and when you went against your forefathers and their character, and 
became dressed with lowly moral traits, you were treated thus,” and this Sharif could not offer any 
response. 
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Sidi Yaqit al-Arshi also used to say: “Whoever claims that he takes knowledge and Adab directly from the 
Messenger g&, then ask him to describe the manner in which that happens. If he says, ‘I see a light which fills the 
horizon from East to West, and I hear a voice from that light speak to me — sensing it outwardly and inwardly — 
without coming from a specific direction...’, then believe him. Otherwise, he is a lying claimant.” 


When the Sultan Hasan of Cairo heard of him, he went to Alexandria to visit him, and when he saw him he thought, 
“A black servant given all this (glory)!” And when he approached him, Sidi Yaqiit gave him seven light strikes on 
the head, saying: “O Hasan, he is indeed a servant We have honored and blessed (Q43:59),” Sultan Hasan lived 
after that for seven months. 


Sidi Yaqit used to say: “The faqir must respect the people in accordance with their level of piety, not in accordance 
with their dress.” And he also said: “I am the most knowledgeable in my time about La ilaha illa-Allah.” He also 
said in reply to a questioner: “If you sit with the great men, they will protect and maintain you, but if you 
accompany the little boys, you will be destroyed with them and they will not be able to save you.” From this, one of 
the Shuyukh of Imam Sha‘rani said: “If the one who sits with the Awliya is protected from disaster, then what if 
you sit with the Lord of the heavens and the earth?” 


Sidi Yaqut used to say: “To gaze for one hour upon the face of the Wali out of magnification for him is better for 
the murid than worshipping Allah by himself for 50 years, even if there is a risk of danger to the soul in the small 
one mixing with the big one. However, safety in that mixing is the dominant state, by Allah’s grace.” 


Sidi Yaqit thought extremely highly of his Spaykb and with much reverence. In connection to this, he once related 
that he was on the shore outside Alexandria, when a Suficame with money to purchase some fish, but Sidi Yaqut 
did not find any for him. He searched and found a captain of a fishing crew, who was Christian, and asked him 
about fishing, to which he said, “In this wind not one fish can be caught.” He said in reply, “Enter the sea with the 
blessing of Allah, for the Shaykh enjoys favor with Him,” and the Christian said, “Allah does not depart from the 
customary laws of nature.” But Sidi Yaqit urged him, saying, “Go with the blessing of the Shaykh, and I will pay 
you a fair recompense if you catch nothing.” So he gave the captain the money of that Sufi, and when he entered the 
sea and drew his net, it had an abundance of fish never seen before. When the captain and his crew saw this, he 
said, “I will enter again with the blessing of this monk,” but he came back with only small fish that are inedible and 
useless. Among the fish of the first catch was a very big fish, and a Jew came up to take it and buy it. Sidi Yaqiit 
prevented him, and sent all the fish to the Shaykh, and the Shaykh said, “Pick out that big fish and take it to Yaqut 
to give it to the Jew, for he has a pregnant wife who is hungry for fish, and he had his eye upon that one.” So Sidi 
Yaqit returned it to the Jew and told him what his Shaykb said, and he — along with the captain and a number of 
Jews and Christians — became Muslim that day. 


Sidi Yaqat al-‘Arshi related the following: “I was giving myself to worship in a masjid outside Alexandria without 
interruption for some days. I became very hungry and entered the city to go to the Spaykb (Abu’l © ‘Abbas ), and on 
the way I found a dirham. I wanted to use it to purchase bread. In the market, I saw delicious raisins and, knowing 
that the Sbaykb likes them because he was from Andalus where they grow, I bought some for him, giving 
preference to him over myself. Then I went to him, and placed the raisins before him, and sat down for a while. 
When I was ready to leave, the Shaykh told me to sit down, and at that moment a person brought in a table on 
which were a roasted sheep and baked bread. The Shaykh said, ‘This is a gift from Allah 3g to you because you 
showed preference to me over yourself even though you were very hungry. So eat and enjoy.’ After I had my fill, he 
told the other fugara to continue eating it. Then the Shaykh said, ‘Take away the raisins and offer them as sadaqa, 
for what is found and picked up is not permitted to us.”” 
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Imam Muslim and others recorded that the Prophet j said: “If you are given something without your asking, then 
partake of it and give some of it in sadaqa.” 


The Imam of the Tariga, Sidi Abu’l Hasan al-Shadbdbuli, relates that one time he and his companions were very 
hungry, and it happened that some of the wealthy in Alexandria sent him some food. However, he told his students 
to not eat from it, and they all slept hungry. The next day, he told them: “Bring out that food and eat from it, for T 
heard someone say to me, ‘The most halal provision is that which does not occur to you previously, and that which 


you ask no one for, whether man or woman’”. 


Scrupulousness (wara‘) is a cornerstone of the teaching of this Path, and we can see the same with the successors 
and inheritors of Shaykh Abu’l Hasan. 


Sidi Yaqit relates: “One day someone invited me for dinner and served me my plate, but I saw on the food a thick 
layer of darkness, and said to myself that this food is haram, and so I did not eat from it. The next day, when I went 
to visit my Shaykh, he said: ‘It is from the ignorance of the murids that if someone serves them food and they see 
darkness upon it, they say that it is haram. O poor slave! What is your scrupulousness worth if you carry a bad 
opinion of your fellow Muslims? You should instead say that this is some food that Allah 2% has not willed for me 


to eat. 


One time he passed by a group of poor people who were begging, so his heart softened for them and he went to help 
them. Then he heard a voice inspire him: “Allahu is more merciful to them than you are, and had He willed He 
would have satiated them, so seek forgiveness and repent to Him,” and he repented. 


A similar situation happened with his Shaykh Abu’l “Abbas (when he was still under training), who passed by a 
group of people crowding around the bread-maker’s oven in a time of inflated prices. So his heart softened for 
them, and he said to himself, “If only I had some dirhams with which I could show mercy to them and feed them.” 
At that moment, he felt a heaviness in his pocket, and he put his hand in and found some coins, which he then gave 
to the bread-maker to pay for some bread for the people. When he left, the bread-maker looked again at the coins 
and saw they were counterfeit, so he caught up with the Spaykh and grabbed him. At that point, the Shaykb knew 
that the softness in his heart came from hidden objection, so he sought forgiveness and repented, and the coins were 
then found to be genuine. Then al-Mursi went to the great Mujtahid Shaykh Ibn Daqiq al-‘Id and told him of what 
had occurred, and he said in amazement: “O teacher, if you show pity to someone you end up becoming a heretic 
(zindiq), and if we do not show pity to people, we become heretics!” That is because he saw the mercy coming from 
himself, as if the Divine Decree forgot about these people. ; 


The Sufi beholds the secrets of the people, and nothing occurs in existence except by the Divine Wisdom, so how 
can he imagine that he is adding his own mercy and compassion? Allah gi: says: “Do not let compassion overtake 
you when implementing the punishment” (Q24:2), and so whoever beholds the sin should not soften his heart and 
prevent the punishment. Whereas the fagih does not witness these things, and so his heart softens with compassion 
out of general religious piety. 


The same thing happened to the Imam Abu’l Hasan al-Shadbdbilli, when he was in Tunis, and it was Sayyidina al- 
Khadir s@ who offered him the lesson and advice, saying: “O ‘Ali, you said, ‘had I the means to feed these hungry 
people, I would surely do it’; you would presume to be more generous than Allah 3% toward His creation. Had He 
willed it, He would have surely fed them, for He is more aware of their welfare and well-being than you.” 
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In other words, the point is not to ignore the plight of the poor, but rather that you see the provision 

that you give to the poor as coming from Allah gy: and returning to Him, and that if you are an 
accomplished Sufi, that you not go against the Divine Decree that is witnessed in people. 

This is all a type of scrupulousness with the Divine Decree. 


Another quality that Sidi Yaqiit al-‘Arsbi was known for was his intercessions, which indicate an exalted station 
among the stations of chivalry (futuwwa), given only to those who are realized in mercy and compassion, for the 
chivalrous prefers others over himself, and is busy in serving the needs of others. Allah 3% said that none will have 
the permission to intercede except “those who witness the Truth (Haqq) and possess knowledge.” (see Q43:86) 


When Shamsuddin ibn al-Liban ridiculed the great Qutb Sidi Abmad al-Badawi and denied his distinctions and 
walaya, he became stripped of his knowledge and spiritual state. Out of remorse he tried to go to any wali he could 
find to intercede for him with Sidi Apmad al-Badawi (in his grave), but Sidi Apmad did not accept any of their 
intercessions. Then someone mentioned to him Sidi Yaqiit, and when Sidi Yaqiit went from Alexandria to Tanta to 
intercede for him with Ahmad al-Badawi, Shaykh Abmad accepted his intercession, and returned his knowledge 
and spiritual state to him. Then Shamsuddin became one of the murids of Sidi Yaqit, and also married one of his 
daughters. When Shamsuddin was at the end of his life, he asked to be buried at the feet of his wife, out of 
reverence for her father, the Shaykh Yaqit al-‘Arsbi. 


Sidi Yaqiit also interceded for a man who came to Shaykh Abu’] ‘Abbas Ahmad al-Mursi and showed bad adab to 
him, and thought he had more knowledge than him. So he was stripped of his knowledge and the Qur’an he had 
memorized, and when Sidi Yaqiit interceded for him after he repented, Shaykh Abu’l “Abbas returned to him his 
spiritual state and the Qur’anic chapters Fatiha, Ikblas, Falaq, and an-Nas, so he could pray with them. For this 
reason, one of Sidi Yaqiit’s nicknames was Wazir al-Ahmadayn (right-hand man of the two Ahmads), meaning Sidi 
Abmad al-Badawi and Sidi Apmad Abu’ “Abbas al-Mursi. ‘ 


Sidi Yaqut was one of those who inherited from the Prophet Sayyidina Sulayman x, and thus was able to 
communicate with animals. Once a dove flew into his circle in Alexandria and stood on his shoulder, 
communicating to him that the mu’adhin of the masjid of ‘Amr ibn al-‘As was taking her chicks and slaughtering 
and eating them, and that she came to him so he could warn him to stop. So the Shaykh said, “I will send one of my 
students then,” and the dove said, “no, only you will do.” So he asked a student of his to prepare his donkey, and 
they both went to Cairo, with the bird in front leading the way until they reached the masjid and came to the 
mu’adbin. He said to him, “Is it true that you take the chicks of this dove after they hatch, and slaughter them and 
eat them? You must stop this now, or you will not see good from me.” The man said, “What you came to know 
from the dove is all true, and I ask Allah 3% to forgive me, and I will not do that again.” Then the dove placed its 
beak on the hand of Sidi Yaqit, as if to kiss it in gratitude, and the Shaykh cried from this show of mercy, and those 
around him cried also. They brought some food to eat, and then the Shaykh recited Fatiha and Qur’an for ‘Amr ibn 
al-‘As, and left to return to Alexandria. 


Among his students and those who took from him were: Sidi Abmad Ibn ‘Ata’ Illah al-Iskandari, who continued 
with him after their Shaykh Abu’l ‘Abbas passed away; Ahmad al-Hariri, Shamsuddin ibn al-Liban, Hasan ibn 
Abdullah al-Habbar (these last two each married a daughter of Sidi Yaqiit), his son Abu “Abdullah Muhammad 
Saraf ad-Din, and his successor after him, Sidi Shihab ad-Din Abmad Ibn al-Maylaq. When Sidi Ibn ‘Ata’Tah 
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showed him his book Kitab at-Tanwir fi Isqat at-Tadbir, after reading it Sidi Yaqit told him: “All of what you have 
said can be gathered in the meaning of these two lines of poetry: 


There is only what He wills, so leave your cares and abandon them 


Leave your preoccupations which distract you, and you will find rest. 


Sidi Yaqit, like his two Shaykhs before him, never wrote any books or composed any adhkar or ahzab, but 
preferred to take a position of transparency and pass along what he found with his teachers. Also, just like them, he 
would never accept a student unless that student had sufficient knowledge in the Shari‘a, and also had a means of 
livelihood thru which he could contribute positively to the community. 


Sidi Yaqiit passed away in his eighties on the 18" night of Jumada II in the year 732 H, the same year in which Sidi 
Abdul-‘Aal (the khalifa of Shaykh Ahmad Badawi) passed away. His funeral was well attended. Sidi Abu’l °Abbas 
al-Mursi did not leave behind in Alexandria anyone equal to him. 


Shaykh ‘Ali al-Badawi al-Shadbdbuli, the student of Sidi Yaqit al-Arsbi, said: “Shaykh Yaqut used to frequently 
send me on a task from Alexandria to Andalusia, so I would go and return within the same day by virtue of the 
speed of my steps without the Earth folding up beneath me.” Sidi ‘Ali Khawas said: “The murid travels with his 
body and the ‘Arif travels with his soul.” 


Shaykh ‘Ali al-Badawi also said: “Do not visit Sidi Abu’] Abbas al-Mursi except Saturday before sunrise, for that is 
when he is present in his grave... and do not visit Sidi Yaqiit al-Arsh except Tuesday after Dbuhr.” Imam Sha’rani 
commented: “This is something only known to someone who has genuine kashf by Allah 3. For other than them, 
he should visit anytime with a sound intention, and his reward will be with Allah if he does not find him in his 
grave.” 
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[ SUCCESSORS TO SIDI YAQUT } 


SHAMSUDDIN IBN AL-LIBAN: | 


He was named Muhammad ibn Abmad Shamsuddin ibn al-Liban. As a student under Shaykh Yaqit, he reached a 
high status in fiqh, usiil, grammar, and especially Tasawwuf, and he used to teach the people and hold gatherings of 
dhikr and admonishment. He died during a plague in the year 749 H. 


He wrote a book about some of the allegorical Qur’anic verses and abadith, which caused him much trouble with 
the people. One of his controversial statements was: 


“O Allah! Your Immensity is too sublime for a sinner to rebel against You or a human to forget You; however, You 
inspired Your commands (i.e. Divine decrees, and not Shari‘a commands) in the secrets of the creations (because 
the creations are generally veiled from the Divine decrees attached to them), so that the forgetful one remembers 
You by his forgetfulness (even if he is judged forgetful by the Shari‘a), and the sinner obeys You (ie. obeys Your 
Decree and pre-eternal Knowledge) by his disobedience, and each and every thing glorifies You by Your praise (of 
Yourself). If he has disobeyed in the eyes of Iman, he has obeyed in the eyes of Your Authority (Sultan), yet Your 
argument and proof is established against them, and “to Allah belongs the conclusive argument” (Q6:149), for “He 
is not questioned about His acts, but they are questioned’ (Q21:23).” 


About the hadith which mentions that one of you might perform the works of the people of Paradise, and when his 
end draws near the Decree completes its fulfillment and he dies among the works of the people of Hell..., he 
commented: “This indicates that the possibility of a bad end is exclusive to the people of the works of Paradise, 
whereas for those elect ones who possess sincerity (ikhlas) and perform the works of tawhid, there is no risk of 
coming to a bad end. Based on this division, he (alayhi salat wa salam) continued saying: ‘He performs the works of 
the people of Paradise, until there remains only a handspan between him and it...’ Understand from this that those 
who draw near are of two types: the one who draws near to Paradise by performing those actions suitable to it (and 
risks a bad ending), and the one who draws near to Allah 3% Himself by remembrance (dhikr) of Him; this second 
one is alluded to in the hadith: ‘I deal with My servant in accordance with his opinion of Me, and I am with him 
when he remembers Me’, and ‘if he draws near to Me an arm’s length I draw near to him a body’s length’. This will 
make clear to you that for the one who draws near to Allah 34 Himself, there cannot remain between them any arm- 
span. And if that remaining arm-span is the responsibility of the servant to traverse upon in his approach to Allah 
3%, then there will be left no space in which Allah , in return draws near to him — and that would mean that He 
8 could not fulfill His final approach. Whatever He promises must necessarily come to pass, and thus the servant’s 
last step in his approach to his Goal is undertaken by Allah 33 Himself, after which there remains no possibility of 
distance or entering of the Fire. This special distinction only applies to those who draw near to Allah Himself, and 
not those who draw near and work towards the Garden as their goal... so understand this, for it is a unique 
understanding!” 


If this is the student (Shamsuddin), then how vast was the teacher (Sidi Yaqiit)? 
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[ SIDI SHIHAB AD-DIN AHMAD IBN AL-MAYLAO: | | 


This was Shihab ad-Din Abu’l ‘Abbas Abmad ibn ‘Abdul-Wahid ibn al-Maylaq al-Usiili al-Lakhmi al-Iskandari 
(d749 H). His family name “maylaq” means “touchstone for gold” (to test whether it is fake or genuine). He was the 
student and successor of Shaykh Yaqit al-‘Arsbi, and he also took from Sidi Abmad ibn ‘Ata’Illah; therefore both 
branches and streams from Shaykh Abu’l ‘Abbas al-Mursi were recombined in him. Aside from being an 
accomplished Siifi, he was also a scholar of usil, ‘aqida, and Sbafi’i fiqh. His knowledge and learning in ‘aqida 
(theology) later became his taste and realization, and this is the most outstanding feature of his supplications and 
ahzab. 


Shaykh al-Islam Jalaluddin as-Suyiti, in his Hawi lil-Fataéwi (2:236-37), recorded his commentary on a 
controversial section of the Hizb of Shaykh Abu’l °Abbas al-Mursi, in which al-Mursi said: “My Rab! My 
disobedience (ma‘siya) of You brought my (attention) to obedience (1@°ah), and my obedience to You brought my 
(attention) to disobedience; so in which of them shall I derive fear (of You?), and in which shall I derive hope (in 
You?) If (the answer) is in disobedience to You, then You will meet me with Your Grace, and thus remove any 
cause of fear; and if the answer is in obedience to You, then You will meet me with Your Ji ustice, and thus remove 
any cause of hope! I wish then that I knew how I could behold my excellence (ihsan) alongside Your Excellence, or 
how I could be unaware of Your Grace in my disobedience to You!” So Sidi Shihab ad-Din said, in explanation of 
these words: 


“The words of the Ustadh (my disobedience of You directed me to obedience) refer to the reality of the 
disobedience being known in the Eternal Divine Knowledge, and brought into existence by the Divine Power 
(qudra), and specified in its manifestation by the Divine Will (irada), therefore making its existence at the hands of 
the slave necessary, in accordance with the Divine Knowledge and Power and Will (concerning that slave), and also 
because it is impossible for the Divine Knowledge to attach to something, and then that something come to be 
unknown, or for the Divine Power and Will to attach to something, and then it continue to remain non-existent. 
Therefore, that pre-determined act must of necessity come to pass in accordance with the Divine Decree (qada’); so 
how can there be for the slave any way out of it or any means of repelling it? Furthermore, its necessary occurrence 
at the hands of the slave by the Irresistible One (Qahhar) is complete Justice from Him, and not injustice.! 


“For this reason, it directed him to obedience, meaning entering under the irresistible flow of the decree of Allah 
38%, in complete surrender to Him 3%, in the same manner as described in His Words: 


Then He said to it (the heaven) and to the earth, 
“Come (into your fullness) willingly or unwillingly!” 
And they both said, ‘We come willingly in obedience’ 
(Q41:11) 


This ontological obedience is the same obedience referred to in the words of the Shaykb. 


“As for his words (my obedience of You directed me to disobedience), it could refer to what we mentioned above, 
in that he began with the mention of the act of obedience at the hands of the slave, which arose and came into 
existence by the Divine Knowledge knowing it from pre-eternity, and by the Divine Power and Will providing it 
with existence, making it impossible not to occur. Yet the slave perceives this act of obedience originating in all 


+ SIDI YAQUT AL ARSH & HIS SUCCESSORS 261 


respects from himself, and that (in addition to having the intention for it) he imagines that he brought it forth into 
existence by his own ability and power and will. He imagined that he had the power to act in disobedience to Allah 
388, but rather simply chose to obey. Due to this illusion of independence, his act of obedience came to be 
disobedience. In reality, the attribution of obedience to the slave is only symbolic, just as its attribution to the 
heavens and the earth is symbolic, as understood from the Qur’anic verse above. 


“Based on this reality, one can also understand the words of Allah jg to His Prophet j&, the master (sayyid) of His 
creatures: 


You have no portion of the Command 
(Q3:128); 


and His saying: 


To Him belongs the Command in its entirety, so worship Him and rely upon Him 
(Q11:123). 


“As for the rest of his words, they mean: If I perceive my disobedience as arising from me, out of adab in 
accordance with the Shari‘a, then fear arises in me, which is then quieted by the inspiration of Grace from You 
upon me, thus banishing the fear, causing me to see the reality (hagiga) from You. In Your Words: Had We willed, 
We would have given every soul its guidance (Q32:13). And if I perceive my act of obedience to You arising from 
me, in accordance with the Sbari‘a attributing it to me, then hope is born in me, which is then erased by the 
inspiration of Justice from You, causing me to see the reality from You in Your Words: Your Lord creates what He 
wills and chooses, they have no choice in the matter! Glory be to Allah, transcendent above what they associate 
with Him! (Q28:68). 


“Once this is understood and accepted, then know that Divine Grace has objects to which It attaches, and that 
Divine Justice has objects to which It attaches, and both (Divine Grace and Justice) indicate His complete lack of 
need for anything else. Among the manifestations of His Grace upon Its objects is the manner in which He deals 
with those who disobey Him, by showing them mercy and subtle care and love and generosity and hiding their sins, 
all these without limits. And among the manifestations of His Justice upon Its objects is the manner in which He 
deals with those who obey Him, by showing them constriction (gabd) in their provisions and health, by inspiring 
other people to reject and ridicule them, and by providing them little in the way of wealth and land and family and 
companions.” 


“Once you witness the above first-hand, then know that His treatment of the disobedient one with manifestations of 
His Grace could sometimes remove the fear within him, just as His treatment of the obedient one with 
manifestations of His Justice could sometimes remove the hope within him. That is because whether it is hope or 
fear that is removed, the state of his end condition (success and safety or damnation and loss) is kept hidden and 
unknown. In this regard, Allah 3g said: To Him belongs the Command in its entirety, so worship Him and depend 
on Him, meaning, witness all things as coming from Him in reality, while relinquishing any ability or power one 
might imagine one owns. Give the Shari‘a its due right by attributing the good and bad deeds to the slave’s 
acquisition, while escaping and removing one’s self from beholding any illusion of the ego’s owning any portion of 
the Command, being outwardly obedient and compliant while inwardly surrendered completely to Him, relying 
fully upon Him, annihilated before Him in His Presence. This (inward and outward adab) is what is demanded by 
servanthood (‘ubiidiyya) and worship (‘ibada), as | understood from the words of the Shaykh (al-Mursi), and Allah 
2 knows best.” 
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From his supplications (du‘a’): 


“O Allah, You Who are indeed as You have described Yourself, I ask You by what Your Divine Essence possesses 
of Qualities and Attributes, O First, O Last, O Apparent, O Hidden, O Encompassing! Take charge of our affairs by 
Your Being, and do not abandon us to Your creatures, and erase our qualities with Your Qualities, and our attributes 
with Your Attributes, O Allah, confirm the existence of our beings by causing us to witness Your Being, and 
remove every veil which veils us from You, and be our veil from being among the veiled heedless ones, and 
conceal us from the concealment of the secondary causes (asbab) of You (from the visions), and grant us mercy 
from Your Presence, for You are indeed most Bountiful! . 


“© Allah, no one can know You fully as You are except You, so cause us to know You with a knowledge that 
makes clear to us the ways in which we cannot know You, so that we can repent to You and return to You from that 
(ignorance); and cause us to transcend above our deficient declaration of Your transcendence with our tongues and 
hearts and intellects, such that we become drowned in the encompassing ocean of Your Unique Oneness, for You 
are able to do all things! 


“O my Allah! The good deeds of those who love You are not guaranteed in their acceptance, while the good deeds 
of those You love are guaranteed in their acceptance, so by Your Grace O Allah, take us out of the not guaranteed 
into the guaranteed. O Allah, for those who love You, You inspire them to act and then attribute the act to them, and 
for those You love, You cause to flow from their hands the subtle gifts — in accordance with Your pre-eternal 
Knowledge — while they are absented from beholding that which vanishes by beholding that which never vanishes; 
and in all of that You are their hearing and vision as You informed us; therefore, the stains and blemishes of other- 
than-You do not afflict them. So cause us to be from among them! Js not Allah sufficient for His servant? (Q39:36), 
Allah is sufficient for us, He hears those who call upon Him, there is no goal beyond Allah 4, how excellent a One 
to trust in! 


“© Allah! Open for us the treasures of Your Wisdom with the keys of Your Mercy, and drown us in the oceans of 
Your Oneness, and free us from the bondage of leaning in reliance to those whom You bless, and establish Your 
Shari‘a in us upon the foot of realization, and cause us to walk the ways of felicity, accompanied with tender mercy 
and success from You! 


“O Allah! O Light! O Real One! O Evident One! 
“O Allah! O Light! O Real One! O Evident One! 


“O Allah! O Light! O Real One! O Evident One! 


“Direct us to You by You, and guide us to You by You, and make us among those who direct others to You and 
who call to You by Your grace, in the way of the elect, with spiritual vision (basira) and pure interior and an 
outward free of lower human nature and that which is disliked in the Shari‘a. O Allah! Ameliorate in us what is 
hidden and what is apparent, and beautify in us our inward and outward, and fill our hearts with You and our bodies 
with all types of acts of obedience to You, and rescue us from the mud-pits of being severed from You, and save us 
from associating others with You, and make us among those who have reverential awe and heightened awareness 
(taqw@) of You! 
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“O Allah, bring about in us the knowledge of Your Essence and Qualities, and the light of Your Names...and 
conceal us in You from perceiving what comes from us to You, and do not cut us off from You by what comes to us 
from You, making us blind from witnessing Your firstness and lastness and outwardness and hiddenness, which 
controls and maintains all things. O Allah! Remove us by Your Oneness from the mud-pits of the deficient 
declarations of those who declare Your Oneness, and lift us up from the hidden holes of the possessors of certainty, 
and cause us to walk the path of those brought near (to You), and elevate us to the peak of the mountain of Sinin 
(see Q95:2), and seat us in the presence of the utterly truthful ones, and drop us in the river of the elect, all with 
well-being and safety from what You tested them with. For we are weak and ignorant, and the one whom You carry 
with Your Grace is not like the one You carry with Your Justice! 


“O Allah! You who knew all things before their existence. You know the inability of the heedless, and the patience 
of the fearful, and the hope of the possessors of certitude, and the modesty of the gnostics, and the pleasure of the 
lovers, and the submission of the close ones, and the annihilation of those who arrived, and the subsistence of the 
realized ones; therefore, what was pre-determined about each of them came to them from You, as Your Perfection 
decreed in accordance with Your Grace and Justice. The felicitous one is he whom You have shown the secret of 
wisdom in the allotment of the Decree; make us see that (secret), and do not veil us from it. O Allah, move our 
tongues with Your praise, and our hearts with Your glorification, and come between us and anything which bars us 
from You, by Your power and might, for You are able to do all things! ; 


“QO Allah! Elevate us to Your Presence, and establish us in our witnessing of You, and approach us in every state 
that we may be moved to approach You, for there is no arrival to You if not by You, and no severing from You if 
not from Your choice. So save us by Your Grace in connecting us to You, and save us from Your Justice by Your 
Grace, and make me truly Your servant, and allow me to dwell in Your Court, and grant me Your Promise, and 
cause my seeking of You to be pure servitude, and my asking You to be pure worship, with complete safety from 
ulterior motives or distractions with selfish desires. Make me wish what You desire, and make me witness the secret 
of Your desire. O Allah! In all of what I desire, combine in that the attachment of Your Divine Will to it and Your 
pleasure with it, for there is no good with one in whom these both are not combined for him! 


“Q Allah! We ask from You secured faith (imdn) in You, and in Your Attributes and Qualities and Books and 
Messengers, and in all of what they brought from You...O Allah! Make that faith perpetual in me, with a complete 
witnessing (shuhiad) and primal light and superior intellect and repentant soul and spirit in constant return to You, 
and a secret gathered upon You...gather us in Your good pleasure, and elect us with Your love, so that we may be 
for You utterly sincere! 


“O Compeller (Jabbar)! O Irresistible (Qahhar)! O Mighty (‘Aziz)! Grant me from the lights of these Names ~ 
which control and maintain the Left — that which erases the veils which cut me off from You. O Subtle One (Lafif)! 
O Kind (Ra’if)! O Merciful (Rahim)! Grant me from the lights of these Names — which control and maintain the 
Right — that which makes me behold the secrets of Your Jabariit and Rahamiit, while being established in my 
servanthood and worship of You, removed from the valleys of shirk, surrounded by Your providential Grace! Our 
Lord is Allah, He is enough for us. Praise be to Allah, and peace upon those servants He elected! Blessings upon 
Your gathering secret who points to You, Muhammad al-Mustafa, and upon his family, and peace!” 
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From his Karamat: 


Sidi Shihab ad-Din used to have a copyist named al-Khatib at-Ttkbi. Once while al-Khatib was sitting before the 
Shaykh, he said to him: “O Khatib! I see that you tire from repeatedly placing your pen in the inkwell,” and he 
responded, “Ya Sidi, sometimes the ink is difficult and other times it is easy.” So the Shaykh told him, “Give me 
your pen,” and took out a small knife and proceeded to sharpen and carve his pen, then returned it to him and said, 
“Take this pen and write a kura‘asa (meaning a copy book) with only one dip in the inkwell.” Al-Khatib was 
surprised when he heard this and didn’t say anything, thinking that the Shaykh meant only one page, but the Shaykb 
said, “Why are you surprised? Do as I tell you.” So he took some pages and set the inkwell before him, dipped the 
pen in it once, and proceeded to write a whole kura‘asa, and the other murids were very impressed at this. One of 
them said he switched the pen with another pen he had, which he inherited from the companion Mu‘awiya, who 
according to tradition was given a pen by Jibril 3 to transcribe the Mushaf with. When the Shaykh heard this, he 
asked the murids to bring another pen, which he sharpened and then said to al-Khatib, “With this pen, write two 
kurrasas.” From then on, he became more famous, and he used to run from the people and not sit with them except 
seldom. This shows his realization of the Words of Allah gi: “Had the sea been ink for (writing) the Words of 
Allah, the sea would run out before the Words of my Lord would finish” (Q18:109)...may Allah 3s be well-pleased 
with him! 


| Note from the translator: Some of the above might seem to the careless reader to be the same as the “Aqida of the Jabriya 
sect, which believed that the servants had no free will, and thus no responsibility, because they had no choice but were 
‘forced’ in their actions. However, what the Shaykh here is saying is very different. First, Allah 3 had full knowledge of 
every detail of the servant’s (future) acts before he is even brought into existence, and because His Knowledge is true and 
correct, it would be impossible that the servant’s actions during his borrowed existence be different from what was previously 
known in Allah’s Knowledge 3%. Secondly, the servant has no independent power to bring his actions into existence from the 
realm of intention and thought into the realm of reality. There are many aspects within a single act: the thought and intention, 
the knowledge, the energy, the time and space of its performance, ability to perform it and complete it, and so on...and the 
only portion of these that the servant can lay claim to is the intention, and thus the Divine Judgment is concerned with and 
addresses that intention and desire, for “actions are judged according to the intentions.” So when the servant intends some act, 
and that act corresponds to what is known about him within the Divine Foreknowledge, then the Divine Power and Will come 
into play and bring that act into existence for the servant, at his hands. If, however, that act does not correspond to what is 
known about him previously, then the servant will have no ability to bring it about because there will be no Divine Power 
behind it, and it will remain an intention and thought. Therefore, there is no injustice that can be ascribed to the Divine, 
because He has not forced the servant to perform an act that he would not have done anyway, nor has He prevented him from 
performing an act he was going to perform anyway. Furthermore, acts in themselves carry a neutral judgment, and it is the 
Sbari‘a which then labels acts as halal and haram, For example, the act of intercourse is neutral, and is the same act whether 
done with one’s spouse or with a non-spouse. Then the Shari‘a comes and declares one of these halal, and the other haram, 
and it is Allah 4 who decrees the rules of the Shari‘a upon His creations (not upon Himself). Therefore, His acts are not held 
to those rules, for the Shari‘a is below Him, not above Him. So no servant has the right to claim that Allah gis is held 
responsible for the evil of the act which He brought into existence at their hand. The judgment of the Sbari‘a concerns itself 
with the intention only, and not the other aspects of the act which the servant cannot control, and then only if it is previously 
known that the servant will actually perform that act, for a servant can desire and intend to do an act that does not correspond 
to what is known concerning him. It is rather from the unparalleled generosity of Allah yy that He even takes the intention 
into account, and rewards His servants for intending to do a good act that was never destined for them. In all of this, Allah “is 
not questioned concerning what He does (for the Shari’a is below Him, and there is no other God to judge Him), but they (the 
servants) are questioned concerning what they do” (Q21:23). 
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( SIDI NASIR AD-DIN IBN AL-MAYLAQ: | | 


He was the maternal grandson of his Shaykh, Sidi Shihab ad-Din: the qadi Sidi Abu’l Ma‘ali Muhammad ibn 
‘Abdul-Da*im ibn Muhammad ibn Salama: Nasir ad-Din Ibn Bint al-Maylaq al-Shafi’i al-Iskandari al-Shadbdbiili 
(d. 797H), may Allah be pleased with him and benefit us through him! 


He was known for his outstanding eloquence and ability to capture the hearts when he spoke. He was also very 
handsome and had a great aura and presence about him. He only acquired a basic level of knowledge in Shafi‘ fiqh, 
and devoted himself instead to the Shadbdbilli Tariga, his Shaykh being his maternal grandfather Sidi Shihab ad- 
Din Ibn al-Maylaq. He usually was dressed in rough white wool and a simple hat. People used to give him money 
for his khutbas, and he would distribute that money among his fugara and children. Due to his reputation of being 
unattached to the dunya and his eloquence, he was recommended to the Sultan when he was searching for a 
replacement for the position of qadi (head judge). At first, he rejected the offer, but then prayed Istikhara and 
yielded to the request. So the Sultan dressed him in the clothes of the qadi, and himself took the hat of Sidi Nasir 
ad-Din for the blessing. 


He was a qadi under Sultan Barqlq for 12 years, and during that period he executed his function as judge with a 
spirit of virtuous probity, love, unwavering keenness for the truth, and integrity. A group of people became jealous 
of him, and they went to the Sultan Barqlg (after his return from travel) and told him that Ibn al-Maylaq was 
loaning out money from the treasury without permission (which was a lic). This fitna caused the Sultan to summon 
him to his court, along with his enemies, and Sidi Ibn al-Maylaq fainted before him and could not hold or defend 
himself. Later he said to some of his students: “At that time I remembered the standing before Allah ,3% on the Day 
when neither wealth nor children will benefit anyone.” At the same time, the Sultan, seeing this, ridiculed him and 
mocked him, and removed him from the post, giving it to one of those jealous enemies. The Sultan fined him a 
large sum of money, and he was forced to sell his garden to pay off the debt, and lived the rest of his life in his 
house, spending his days with his family and fuqara. He died in Jumada II in 797 H. He is buried in Alexandria 
close to his ancestors, Sidi Abu’l “Abbas al-Mursi and Sidi Yaqit al-*Arshi (may Allah be pleased with them all!). 


His Council 


During his time as head judge, he wrote the following to the other judges under him: “We counsel you with that 
which Allah 3% has counseled us and those communities before us, to have complete and absolute taqwa inclusive 
of all forms of the taqwa of hearts and bodies, in all moments, whether hidden alone or in the company of others. 
Allah said: We have counseled those given the Book before you, as well as you, to have taqwa of Allah (Q4:131). 


“That which enables one to have true genuine taqwa is being in the watchful presence (muraqaba) of the Sublime 
Majesty of Allah, and the knowledge that He hears and sees everything, and knows the secrets and what is more 
hidden. Every Muslim believes in this and knows this, but we refer here to a knowledge characterized with 
unshaking certitude, firmly rooted in one’s mind, ever present in one’s thoughts, free of any occurrence of 
forgetfulness or heedlessness or unawareness during the majority of moments. Whoever is such, is overwhelmed 
with modesty (haya’) before Allah 3 and fear of His displeasure. This awareness is magnified further when the 
standing before Allah 3% on the Day of Rising is present in one’s mind and heart, remembering that He will judge 
us in the most minute detail down to the most insignificant thing...whoever keeps all this perpetually present before 
his heart’s eye necessarily avoids anything which might anger Allah i, and undertakes anything that might 
increase the love of Allah 3%, and strives in everything which pleases Allah 23. 
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“Let the people, therefore, remember the Words of Allah 3: 


You do not busy yourself with any task, or recite any portion of Qur’an, or undertake any act, except that We 
completely witness all that you are involved in; and nothing escapes Allah's awareness, even the weight of an 
atom in the earth or in the heavens, or whatever is smaller than that or greater... 
all of that is clearly transcribed in a Book (Q10:61). 


“Let the people beware lest Allah 3g: sees them involved in that which He forbade for them. 


“With that, one acquires knowledge of the Path, and the unfolding of its benefits with realization of its aims, along 
with avoidance of ostentation and argumentation, and pride and enmity, and guarding one’s adab along with 
truthfulness in words and speech, and maintenance of sincerity in every bit of knowledge and action, carrying one 
to safety from all deficiency and error. 


“We also advise complete justice permeating every decision, and curtailing the ego from leaning towards its desires 
with the strongest reigns and taking the stricter positions of taqwa within the madbhab, and avoiding loopholes 
derived through cunning pretext for the sake of obtaining a selfish aim or ulterior motive, and having keen and 
exacting scrutiny in every affair, and verifying the reality in every occurrence, and complete scrupulousness (wara‘) 
concerning every clearly forbidden or ambiguous matter, and closing the door of avarice for any evanescent desire, 
and sticking to a life of chastity and piety, guarding one’s self from evil whether alone or in other’s company, and 
in general to acquire comely character traits, pure souls, and noble qualities.” 


He also wrote a number of books and poems about the Path, most of which are still unpublished, some parts of one 
of which we reproduce here: 


Poem of Sidi Nasir ad-Din ibn al-Maylaq al-Shafi‘l al-Shadhdbuli 


1) Whoever experiences the taste of the Folk’s (al-Qawm) drink comes to truly grasp it, 
And whoever grasps it tomorrow would sell his very soul to fully gain it. 

2) Had he been granted a new soul at each moment, and given them all up to acquire 
This drink, it would not equal its price and value. 

3) A single drop would suffice the entire creation, making them 
Lost and absent from contingent existence. 

4) As for the ardent lover, were he to imbibe this drink with every breath, the 
Universe being his cup, it would never quench him. 

5) He alternates between replenishment and thirst, his drinking never ceasing, 
Becoming sober and intoxicated, his Beloved pouring without end. 

6) The moment he is quenched he becomes again thirsty, his sobriety followed 
By new intoxication, revealing and concealing his flowing ecstasy. 

7) The Secret appears to him upon the horizons of his intended objective (the Divine 
Essence), and in reality the manifestation comes from him to him. 

8) For him, the seen becomes unseen, and the unseen becomes witnessed, 
Complete annihilation brings him to true life (baqa’). 

9) In the midst of his union (jam’), he is granted a discerning light, just as the 
State of union in his differentiation becomes a constant experience. 

10) He continues to draw near, ascend, and aim forward while he vanishes to 
Nothingness, combining opposing states of discernment and infatuation. 

11) For him, contingent beings have fallen under his will-power, and 
What he wills will come about for him . 

12) For the Folk, they share a secret with the Beloved which has no limit, 
None but the Beloved Himself truly comprehends it. 

13) It is through His enablement that they exercise control (tasarruf) in the universe, 
So that what He wills they will, and what they will He decrees. 
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14) If you find this incomprehensible, then there is no strangeness in the 
Secrets of Allah in His creation appearing upon them. 
15) There is not any contingent being in the creation which has influence 
Except He in reality is the Decreer of that and none else. 
18) There are uncountable dimensions to the Faqir , and 
All of existence is his valley and terrain. 
20) This slave is he who is truly free, who has attained the 
Vicegerency (khilafah) from Allah His Benefactor. 
21) His qualities arise from the Qualities of his Originator, his entirety being 
Nothing other than a theater of manifestation of the Divine. 
22) If he is seen, the Master is brought to remembrance by vision of him, 
So that the one seeing him attains to felicity and nearness. 
steeds 
34) Bring your feigned existence to naught, do not ascribe any real influence to it, 
Allow Him to dismember it in each state and build it anew. 
35) As long as you assert you are something, you will remain veiled — 
By the vision of that something — from what you truly seek after. 
36) Do not ever imagine any subsistence for you without Him, for 
Whenever you believe yourself without need of Him, you will forget Him! 
eee 
51) You behold the traveler on the Path (salik) in a state of inner delight as he 
Struggles against his ego, keenly upholding its (the Path’s) manners and rights. 
52) Walking upon the way of the people of truthfulness in close adherence to 
Their conditions and stipulations, fearful concerning what he hopes for. 
53) How many a murid has come to death while not reaching his goal 
The Decree having come to pass that he remain distant! 
54) And how many a murid has fallen low after his lofty resolution, 
His ego’s demands casting him down to the lowest pits of the low. 
55) The murid whose resolution is sound and genuine is none other 


Than the object of Divine desire (irada), touched by the Divine attraction (jadhb). 


56) The Divine attraction which occurs after treading (suluk) the Path is 
Superior to the attraction that is followed by striving and traveling. 
57) The subsequent attraction — which is superior to the previous 
Attraction — is that whose lights come to be apparent upon the slave. 
58) In reality, were it not for the Divine Attraction, the path of Truth 
Would not have been traversed, nor its signposts even seen! 
59) Were it not for pre-eternal providence and selection occurring 
Before the slave’s claims, then his claims would hold no weight. 
60) The one who desires (murid) is the sought after (murad), and the lover 
Is the beloved, so receive this truth properly from those who bear it. 
61) If He is pleased with you as a servant, you will serve Him, 
If He calls you to a firm standing in His Presence, you will approach Him. 
62) And He will quickly open to door of generosity before you, 
And lift away the veils to unveil to you His caring proximity. 
63) It is there you will truly know what you were previously ignorant of: 
Spiritual meanings transcendent above limits and boundaries. 
64) You will be replenished from the pure cup of intimacy, 
How immense the joy of he who passed away full of its pure drink! 
65) And shower Your benedictions — as long as an ardent lover sings — 
Upon the Prophet, a benediction from You with which You are pleased. 
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What do you think of Who does not vanish.... 
Oh slave, as you have surrendered to Me in creating My land and sky 
all by Myself alone, 


surrender your existence to Me. 
You are Mine. 


Do not plan with Me because you are with me. 
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INTRODUCTION 


Praise be to Allah, and salat and salam be on our master Muhammad, 
his family and his friends. 


The subject of this research is Ibn °Ata°Ilah as-Sakandari and his Sufism, both the theoretical and 
practical aspects of it. It is a subject which has not previously received the due attention of researchers 
in spite of its importance. Ibn ‘Ata°lllah is an Egyptian Sufi personality who had an impact on 
Egyptian Stifism in particular and Islamic Siifism in general. He was a good representative of Egyptian 
Stifism in the second half of the seventh century Hijra and the early part of the eighth century. 
Moreover he was the first to fully develop the doctrine of dropping self-management in Islamic Sufism. 
He was a great literary scholar who had high status in eloquence and in Arabic Safi literature. 
Additionally he was one of the leaders of the Sbadbdbuli Siifi school. 


The importance of Ibn ‘Ata*Ilah is not confined only to Egyptian and Islamic Sifism. It extends even 
to Christian mysticism. Asin Palacios, the well known Spanish orientalist, relates in one of his 
researches that the famous Spanish mystic San Juan de la Cruz was influenced in his doctrines by the 
Sbadhdbilli school as represented in Ibn °Ata*Illah’s Maxims and Tbn ‘Abbad ar-Rundi’s explanation of 
them. Palacios relates that he observed that influence due to the strong resemblance between the views 
of San Juan de la Cruz and the views of the Shadhdbili school on many Siifi subjects, and also because 
ar-Rundi, who was born and lived in Spain, was near to the school which De la Cruz represented. 


If what Palacios says in this respect is true, it means that the views of our Shaykh as-Sakandari found 
their way from Egypt to Spain and had their impact on the doctrines of Christian mysticism. 


Moreover, Ibn °Ata°Ilah’s views on Sufism were circulated in a way that was never the case with 
others. His Maxims, which are most conspicuous in revealing his Sifi doctrine, were interpreted by 
numerous commentators from the eighth century till now and in various countries, e.g., Spain, 
Morocco, the Arabian Peninsula, Turkey, India, Malaysia, etc. They were also translated into and 
interpreted in non-Arabic languages, such as Turkish, Malaysian and now English. 


When I started this research I had two objectives in front of me. 1) to explore the history of Ibn 
©Ata°Tllah’s life, his status, his contributions to the Sifi movement in Egypt and the relation between 
his Sifi life and Sifi doctrine; and 2) to reveal (in an objective way) his Sufi doctrine in a 
comprehensive inter-related picture which indicates its importance and its novelty. 


Consequently, this research is comprised of two main divisions. In part one of the first division, I have 
dealt with the events of Ibn °Ata*Illah’s life in some detail, showing his birth, upbringing in Alexandria 
in the second half of the seventh century Hijra, and his learning from the best teachers in his time. I 
then deal with his teaching career in Cairo and his residence and death there, studying the history of his 
life in the light of his time from religious, political, and social angles. 


Part two of the first division deals with Ibn °Ata*Illah’s Stfi life. I relate how it started, how he 
progressed in his Safi path under the supervision of his Shaykh Abul Abbas al-Mursi, how he became a 
complete Siifi calling to Allah on the Shadbdbili Path. | also try in this part to show the characteristics 
and traits of Egyptian Siifism and the role of Ibn ‘Ata’Illah in it. I also relate the dispute between him 
and his contemporary Taqiu’ddin Ibn Taymiya, and also explain what biographers of Ibn ‘Ata’ Tah 
have stated of the miraculous wonders related to him, to show in the light of modern psychology his 
status as a true Sufi. 


Division one ends with a chapter on Ibn °Ata°Illah’s works and their commentaries. It includes a 
comprehensive survey of his books and the characteristics of each of them showing whether they were 
Sifi, literary, or psychological in intent. : 
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Division two of this research deals with Ibn °Ata°Ilah’s Siifism from both the theoretical and practical 
angles. This division includes seven parts, which are closely related to each other in two ways. First, 
they are related in subject matter such that each part is connected with the best of what precedes it and 
is based on it. This sort of connection shows how the traveler progresses in the Siifi path and the nature 
of his taste of what he comes in contact with, starting with the dropping of self-direction, then the 
struggle against his lower self through moral exercises, seclusion, isolation, dhikr, abiding by and 
sticking to the ethics of behavior, and further progress and escalation in the stations and states, 
culminating in ascertained gnosis of Allah and beholding the Divine Oneness by direct taste and vision, 
and not by analogical reasoning or proof. I did not labor to find this inter-relationship because the texts 
of Ibn °Ata°Illah naturally lead to it. The second way is the inter-relationship in the doctrine itself. For 
the Sufi doctrine of Ibn °Ata*Ilah is self inter-related, as we have elaborated upon in this division, and 
is in its entirety founded upon the dropping of self-direction and planning with Allah, and full faith in 
His Decree. No one understands any section of it apart from other sections. Tbn °Ata°*Tah explains it in 
a special way and with specific logic, which he sticks to from the beginning till the end. 


In this second division we have paid attention to the practical Siifism of Ibn °Ata*Tah in addition to 
our study of his theoretical Stifism. We have dealt with his practical exercises (e.g., moral exercises, 
seclusion, isolation, hunger, silence, keeping awake by night, dgikr in all its forms). We have done so 
because we firmly believe that practical exercises are — in fact — the frame in which experiential 
interactions revealing later Sufi doctrinal temperaments (ideas) take place. We have frequently asked 
ourselves the following question when dealing with any of Ibn ‘Ata*Illah’s views: what were the 
psychological circumstances which enveloped Ibn ‘Ata’Iah when he expressed his taste that way? 


We have, in our study of Ibn ‘Ata°Illah’s Sifism (both practical and theoretical), when the occasion 
called for it, done a comparative study between Ibn ‘Ata’Illah’s doctrine and the doctrine of some 
Christian mystics to show similarities and differences between them, between his experiences and 
theirs, and between his vocabulary and theirs. In addition, we did not forget to study some of Ibn 
‘© Ata°Mlah’s thought in the light of modern psychology and modern philosophical doctrines. 


At the end of our research we have presented some interpretations of Ibn ‘Ata’Illah’s doctrine in 
explaining the reality of existence, which imply that it was a pantheistic doctrine similar to Ibn 
‘Arabi’s, or that it was another form of the doctrine of divine incarnation. We have proved otherwise 
and demonstrated that Ibn ©Ata°Ilah’s doctrine is based on beholding the Divine Oneness in existence 
through Siific taste or eye-witnessing, instead of mental proof and deduction. 


Furthermore, we have also taken efforts to support the research by stating the texts which we have 
utilized to reach to our conclusions, thus explaining the numerous references to them in the text and in the 
footnotes. This has a two-fold value. First, references endow the research with objectivity that reveals 
itself in Ibn ‘Ata’Illah’s own views and as expressed in his own language and own way. Secondly, they 
help other researchers to go back to the original references if they desire further information. 


If research in science bases itself on experiments supported with tangible observation, then research in 
Siifism, to be practical, should be based on a long progression of texts and quoting them as they are, in 
order to demonstrate how the conclusions were deduced from them. A text in literary research replaces 
an experiment in scientific research, or at least it should be considered as such. 


We hope we have succeeded in revealing the history of that Egyptian Sufi as-Sakandari, his Sufi 
doctrine, both practical and theoretical, its importance and its place in the history of Egyptian Siifism in 
particular and Islamic Siifism in general. 


Allah 3% is the grantor of success and unto Him is everything. 


Cairo 1“ Ramadan 1377 H. : Abu’l Wafa al-Ghonemi al-Tafatazani 
21 March 1958 AD Faculty of Arts, Cairo University. 
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DIVISION ONE: 
Ibn ‘Ata’Illah’s Biography 


CHAPTER ONE: IBN ‘ATA°ILLAH AS-SAKANDARI AND HIS TIMES 
1- Introduction 


It is not easy to give a clear and accurate picture of the life of Ibn °Ata°Illah as-Sakandari. Previous 
biographical works did not delve into the details of his life in a way that could reveal its numerous 
facets and the various phases of its development. Many of the biographies of Ibn °Ata*Ilah are 
extremely concise, and some of them do not exceed a few lines. It was obvious, however, that we had 
to look into all of those previous biographies and to combine them in such a way that they would 
complement each other, and to draw from them information which would enable us to form a picture 
(of his life). 


In compiling those references we looked into all kinds of sources. In order to make our search as 
complete as possible, we did not confine ourselves to Sufibooks or Sufibiographies, but also searched 
in the biographies of the scholars of jurisprudence, in history books, and in commentaries on his 
works.After gathering what we could from these, we went on to compare that information with what 
Ibn ©Ata’lllah wrote about his own history and life — although admittedly he wrote very little on that 
topic. 


In addition, we studied the biographies of his professors, disciples, and contemporaries, an especially 
laborious task with regard to the biographies of professors who taught him jurisprudence, grammar, 
and hadith. We were sometimes obliged to read entire books in search of his professors’ biographies 
within the biographies of their contemporaries. 


We hope, however, that our effort, even with such scanty resources, has unveiled some of the aspects 
of the life of this great Sufi, Ibn °Ata°Ilah as-Sakandari. 


2- His name, ancestors, and family 


Biographers of Ibn ‘Ata*Ilah have stated that his full name was ‘Abmad ibn Muhammad ibn °Abdul- 
Karim ibn °Ata*lllah.’ He is also known as Tajuddin, Abu’l Fadl, and Abu’l ‘Abbas. Ibn ‘Ajiba gave 
his name and ancestors in some detail, saying: “He is the Imam Shaykh Tajuddin, speaker for the 
gnostic-knowers, Abu’l Fadl Abmad ibn Muhammad ibn °Abdul-Karim ibn Abdur-Rahman ibn 
Abdullah ibn Abmad ibn “Isa ibn al-Husayn ibn °Ata°Tlah ...” 


His biographers state that he was from Alexandria. They further say he is called al-Iskandarani, or as- 
Sakandari, or al-Iskandari. Others add that he is descended from the tribe of Jutham, follows the Maliki 
school of jurisprudence, and follows the Shadhdbuli way in Tasawwuf. 


Ibn °Ata°lllah was of Arabic origins. His ancestors were the Juthamis, who traveled to Egypt and 
settled in Alexandria after the Islamic conquest. 


With regard to his immediate family, we do not know much. We know only that his father was called 
“Muhammad ibn ‘Abdul-Karim ibn °Ata°Illah” and that he was a contemporary of Shaykh Abu’l 
Hasan ash-Shadhdhuli, founder of the Shadhdbuli Tariqah, who died in the year 656 A.H. We know 
this from a statement in Lata’ if al-Minan (Subtleties of the Endowments), written by Ibn °Ata°sHah 
himself. It says: “My father, may Allah have mercy on him, said: ‘I entered into Shaykh Abu’l Hasan’s 
place when I heard him saying, “By Allah, you may ask about something for which I have no answer, 
yet I may find the answer written in the ink pot, the carpet, and the wall.” 
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It seems that members of his family were engaged in religous teachings. His paternal grandfather, 
Shaykh Abu Muhammad *Abdul-Karim Ibn °Ata*Tllah as-Sakandari, was a well-known scholar of Fiqh 
in his time. Ibn °Ata*Illah grew up to be a scholar like his grandfather and was keen to reach his 
grandfather’s position, Biographers of Ibn °Ata°lllah did not mention this grandfather. However, we 
found his biography in al-Dibaj by Ibn Farhoun, which implied that he was an Imam in figh, principles 
of fiqh, and Arabic language, and that he was a companion of the Maliki Faqih Abu Amr ibn al-Hajib, 
who died in 646 A.H. Ibn °Ata°Illah’s grandfather and ibn al-Hajib were students of Shaykh Abu’l 
Hasan al-Ibyari, the greatest Maliki scholar in Alexandria at that time, who composed al-Bayan wat- 
Tagreeb fi Sharh al-Tahdhib, a large book containing various kinds of knowledge and strange and 
unusual statements. He also summarized the Tahdhib and the Mufassal of az-Zamakhshari. As-Suyiti 
stated that he died in the year 612 A.H. 


Ibn Ata°lllah mentioned his grandfather in more than one place in Lata’ if al-Minan, though not by 
name. He implied that his grandfather had been a leading scholar of jurisprudence (faqih). He wrote: 


“When I entered into his place (meaning the place of his Shaykh Abu’l ‘Abbas al-Mursi) he 
said, ‘When the fagih Nasiruddin recovers, he will put you in the place of your grandfather. 
He will sit on one side and I will sit on the other. You will, in sha’Allah, speak in both 
branches of knowledge,’ and what he said became true.” 


He also mentioned his Shaykh’s words: “By Allah, I will not be content only to see him in his 
grandfather’ s place, if he is not also given a senior place in Tasawwuf.” 


It seems that his grandfather did not believe in Sufism, and that they (the Sufis) were patiently enduring 
his mischief. This is clear from one of the statements in Lata’if al-Minan, in which Tbn *Ata°Ulah 
wrote: 


“Some of al-Mursi’s companions said that the Shaykh said one day, ‘When the son of 
Alexandria’s fagih comes (meaning Ibn °Ata*Illah ) tell me of his arrival.’ When you came, 
we told the Shaykh. He said to me ‘Come in,’ so I stood in front of him. He then said ‘Jibril 
#@ came one day with the angel of the mountains to the Messenger of Allah #& when Quraysh 
rejected him. The angel of the mountains greeted Muhammad 8, and told him: “O 
Muhammad, if you wish I can squeeze them between these two mountains.’ The Prophet 
replied, ‘No, for I pray to Allah that some of their posterity will believe in Allah’s Oneness.’ 
He endured them, hoping that they would give birth to believers. In the same way we endured 
the grandfather of this fagih for the sake of this faqih.”” 


Ibn ©Ata*Illah mentioned his grandfather’s family in a poem of which we quote the following: 


“Ahmad does not hope for anything 
Except the Prophet’s support in time of hardship 
And his father Muhammad, pardon him 
And grasp him with near and tender kindness. 
Your slave, [Abdul-Karim] Oh Generous, please grant him 
And give him the best lot and portion 
©Ata°lllah , his father, please endow him 
With a blessing from You, O You who veils misdeeds” 


Abmad in the first line is a reference to his own name. Muhammad (in the third line) is his father’s 
name. His grandfather’s name Abdul-Karim (Slave of the Generous) is referred to in the next line. 
©Ata°lllah, mentioned in the seventh line, is the name of his grandfather’s father. 


It is clear now that Ibn °Ata°Illah was an Egyptian national of Arab origin born in Alexandria. This is 
important for two reasons: first, because he thus represents the Egyptian Sufism of the seventh century 
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Hijra, and second, this fact refutes the claims of some orientalist scholars who state that Arabs are not 
spiritually qualified for Sufism. In their view, Sufism was an Indian or Persian product, or it was a 
reaction of Islam to other mentalities. These and other similar suppositions lack any proof. 


Before Jbn ‘Ata°Illah, there were other founders of Egyptian Sufism, such as Dhu’n Nun al-Misri, Abu 
Bakr al-Zaqqaq, Abu’l Hasan Bannan al-Hammal. There were others who appeared in Syria, for 
example Abu Sulayman ad-Darani and Abu’! Hasan al-Hawari. Harith al-Muhasibi was in Basra (Iraq). 
Also there was ‘Umar ibn al-Farid, the Egyptian Sufiand poet of Syrian origin. There were other 
famous Sufis of the Maghrib whose origin goes back to al-Hasan ibn ‘Ali, the grandson of the Prophet 
(salla Allahu alayhi wa sallam). Not to mention the whole magbribi-Egyptian line of the 
Shadhdbuliyyah. The existance of these Sufis refutes the claims which allege that the phenomenon of 
Sufism is of a foreign (non-Arab) origin, and that the Arab mentality is incapable of plunging into it’s 
realities or tasting its spiritual meanings. The above-mentioned Sufis undoubtedly prove the value and 
merit of the Arabs in the founding of Islamic Sufism since its inception. 


3- His birth, upbringing and education in Alexandria 
Tbn °Ata*Illah was from Alexandria, but we do not know exactly when he was born. 


We have found some references which help us to determine approximately the year of his birth. All of 
his biographers agreed that his death was in the year 709 A.H. Only ash-Sha’rani disagreed, stating that 
his death was in the year 707 A.H. We accept the first date because there is no proof for the second. We 
also know that Ibn °Ata*IIJah died in his late manhood, as Ibn Hajar al-‘Asqalani stated. What could his 
age have been then? The definition of “late manhood” as it appears in the dictionary, al-Muheet, is the 
age of a man whose hair is becoming grey; a man between the ages of 34 and 51 years. In another dictionary, 
by Ibn al-Athir al Juzri, the definition is: “between 30 and 40 years, or between 33 and 50 years.” 


Based on the above and taking into consideration that Ibn ‘Ata°Iah’s death was in 709 A.H., his birth 
could have been between 658 and 679 A.H. Determining his birth year in this way is not useful because 
it is neither accurate nor definite. We therefore compared the above results with other texts, which 
reveal the following: 


1- Tbn °Ata°Ilah was a disciple of Abu’l ‘Abbas al-Mursi and accompanied him for 12 years. 
2- Abu’l ‘Abbas al-Mursi died in the year 686 A.H. 
3- Thus, Ibn ©Ata*Ilah’s training with Abu’l °Abbis started in the year 674 A.H. 


4- We also know that before he accompanied al-Mursi, he was himself a faqih, learning exoteric 
knowledge. There was at that time a dispute between him and the Shaykh’s disciples, and he went 
to visit the Shaykh when he heard him talking about duties decreed by the Shari‘a.That meant that 
he was an adult before 674 A.H. and that he was knowledgeable enough to differ from the students 
and to understand the speech of the Shaykh. 


If we compare what we have earlier deduced from the above, two results implying that his company 
with his Shaykh started in 674 A.H and that he was then a young man, with what we have stated 
before, with the proof that his birth fell between the year 658 and 679 A.H., it is evident that his birth 
could not have been around the year 689 A.H. That date would place his company with his Shaykh al- 
Mursi about 5 years before his birth, which is impossible. We therefore think that Ibn Hajar must have 
meant that he died around the age of 51 or so. It also means that he must have been born in the year 
658 A.H. He then would have accompanied Abu’l ‘Abbas al-Mursi when he was 16 years old, a 
suitable age for someone to begin the study of exoteric knowledge in Alexandria. He was, however, 
already married, so he may have been a few years older than that. 
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We consequently assert that Ibn *Ata°Ilah was born in the second half of the seventh century of the 
Hijra and we can distinguish three phases in his life, two in Alexandria and the third in Cairo. 


The first phase in Alexandria falls before the year 674 A.H. He was brought up during that period as a 
student of the religious sciences of his age, ¢.g., tafsir, fiqh, usiil, nahw, literature, etc. He was tutored 
by the best professors of that time. The second phase began in the year 674 A.H., when he 
accompanied Shaykh Abu’l ‘Abbas al-Mursi, and it ended when he left Alexandria for Cairo. During 
the second period he followed the Shadhdbuli Sufi School, though he did not stop learning and also 
teaching the religious sciences. The third phase began with his move to Cairo and ended with his death 
in the year 709 A.H. That was the phase of his maturity as a Sufi and a faqih. 


In his first phase in Alexandria, Ibn ‘Ata°Iah forcefully denied and rejected Sufism and was 
completely “pro-figh”. He wrote about himself: 


“J denied his knowledge (meaning the Shaykh’s knowledge). I refused and contested 
him... until there was a discussion between me and one of his companions, before | met 
him. I said to that man, “There is nothing but exoteric knowledge, and those people (the 
Sufis) pretend to immense things which the Shari‘a refuses...” 


The second phase begins with the end of his denial when he met his Shaykh al-Mursi. He was greatly 
fascinated by al-Mursi and took from him the Sufi path, as we shall see in detail in the second chapter, 
which deals with his life as a Sufi. 


It is worth mentioning that Ibn ‘Ata°Ilah did not halt his study of the religious sciences when he 
became a Sufi, but continued learning under the direction of his Shaykh. In the beginning, he feared 
that his company with the Shaykh might interfere with his pursuit of knowledge. However, he became 
convinced that keeping company with the Shadhdbuliyyah did not require divestment of outward activity or 
leaving the study of exoteric knowledge, or any other worldly affair for that matter. In this connection he says: 


“_ [had heard students say, ‘He who accompanies the Sufi Shaykhs will not gain anything 
in exoteric knowledge.’ I found it hard to miss such knowledge, and it was also hard for me 
to leave the company of the Shaykh. So I went to see him (Shaykh al-Mursi) and I saw him 
eating meat with vinegar. I said to myself, ‘I wish the Shaykh would put a bite in my mouth 
by his hand,’ and I did not even complete the thought when the Shaykh thrust a piece of 
meat in my mouth by his own hand. He then said, ‘If a merchant accompanies us we do not 
say to him, ‘leave your commerce and come. Neither do we say to the artisan, ‘leave your 
craft and come,’ or to the student of exoteric knowledge, ‘leave your studies and come.’ On 
the contrary, we confirm every person in what Allah has stationed him in.” 


Thus, we see that Shadhdbuli Sufism does not contradict working for a living. In other words, it does 
not exclude anyone from the society in which he lives or prevent his acquiring knowledge. Ibn 
©Ata°lllah himself wrote, in the introduction to Tanwir fi *Isqat al Tadbir, “So know that he who 
wishes to arrive to Allah should enter from His door by the means He has provided.” 


In the time of Ibn °Ata°Ilah, Alexandria was an important center of knowledge in Egypt. Many notable 
scholars in figh, tafsir, hadith, usiil, and the other branches of Arabic and Islamic sciences lived there. 
In addition, Alexandria was full of pious Sufis. Ibn ‘Ata°Illah was a student of the most prestigious 
scholar of figh living in Alexandria at that time, namely Nasiruddin ibn ul-Munir al-Garawi al-Juthami 
al-Iskandari. Ibn Farhoun said of him that he was a distinguished Imam in Figh and Arabic language. 
He was the leading scholar of Alexandria and died there in the year 683 A.H. Ibn Ata@*Ilah mentioned him: 

“When I entered into his place (meaning the place of his Shaykh Abu’l “Abbas al-Mursi) he 

said, “When the fagih Nasiruddin recovers he will put you in the place of your grandfather. 

He will sit on one side and I will sit on the other. You will, in sha’Allah,s, speak in both 

branches of knowledge,” and what he said was realized.” 
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From this text, it is clear that what Abu’l “Abbas al-Mursi foretold of Nasiruddin’s appointment of Ibn 
©Ata°lllah for the chair of figh had been realized. Thus, Ibn ‘Ata*Ilah must have been a student of the 
faqih Nasiruddin, who appointed him when he saw him deserving of that position. Tbn °Ata°Illah was 
also a student of many of the best professors of his time. Ibn Hajar al-‘Asqalani stated in his book The 
Hidden Pearls that Ibn °Ata*Tlah took knowledge from al-Abarquhi, and studied language (nahu) with 
Muhyi al-Mazuni. 


Al-Abarquhi, as Imam Suyuti wrote in his book Husn al-Muhadarah, was Shaykh Shihabuddin Abu-1 
Ma’ali Abmad ibn Ishaq ibn Muhammad ibn al-Mu’ayyad, who lived in Egypt, and died in Makkah 
while on pilgrimage in the eleventh month of the year 701 A.H. He died at the age of 87. Ibn °Ata*Iah 
mentioned his name in Lata’if al-Minan, stating that he had attended his discourses in hadith. 


As for Muhyi al-Mazuni, to whom Ibn °Ata*Illah was a disciple in grammar (nahu), al-Suyuti 
mentioned his name within his biography of Muhammad ibn Ibrahim ibn Nahhas al-Halabi, who died 
in the year 698 A.H. Al-Mazuni and Ibn Nahhas were considered to be of the same caliber, and each of 
them was called in his time the “Shaykh of Egypt.” Ibn Shakir stated in his biography of Ibn Nahhas 
that al-Mazuni took residence in Alexandria. 


Ibn °Ata*lllah stated in Lata’if al-Minan that he studied hadith with Shaykh Imam Sharafuddin Abu 
Muhammad Abdul Mu’min ibn Khalaf al-Dimyati, of whom as-Suyiti wrote that he was a 
knowledgeable Imam. He was born in 613 A.H., studied hadith and excelled in it. He also traveled, and 
assembled a wonderful collection of hadith. Shaykh Sharafuddin graduated under the tutelage of al- 
Mundhiri. He died in 705 A.H. 


Ibn ‘Ata°Illah may have been a disciple in fiqh, philosophy, and logic of the distinguished professor 
Muhammad ibn Mahmud ibn Muhammad ibn ‘Abbad, known as Shamsuddin al-Isbahani, who was, as 
Subki said, “an Imam in logic, philosophy, usil, a peerless leader, devoted, amiable, and he was a 
vigilant and sincere worshipper.” We are apt to believe this because Ibn °Ata*Illah always mentioned 
his name in his books preceded by “our knowledgeable Imam and Shaykh.” That was stated when he 
related the visit of Shaykh al-Isbahani to Shaykh al-Mursi. He said: “...professors of our time used to 
ascede to him (Al-Mursi) in this field. Our Shaykh, the knowledgeable Imam Shamsuddin al-Isbahani 
and the learned Shaykh Shamsuddin al-Ayki used to sit in front of him like other students who went to 
benefit and learn from him.” 


Shaykh Shamsuddin al-Isbahani was originally from Isfahan, Persia. He left there when he was young 
and went to work in Baghdad. He then traveled to Aleppo, Syria where he was appointed as a judge. 
Then he traveled to Cairo, Egypt where he was appointed as judge of Qus (near Luxor) by Shaykh 
Tajuddin ibn bint al-A’azz. Many men learnt from him and it is reported that Shaykh al-Islam 
Taqiyuddin al-Qushayri used to attend his lessons in Qus. He died in Cairo in the year 688 A.H. 


It is worth mentioning that Shaykh al-Isbahani also taught philosophy in Egypt at that time. Imam 
Subki said about him: “...his habit was that when a student went to him to learn philosophy, he would 
dissuade him and say to him, ‘This would not be until you are fully conversant in the Shari‘a.’” That 
shows that philosophy was not fully dead after Imam al-Ghazali’s war against it in the fifth century of 
Hijra. There were those’ who were still teaching it in Egypt in the seventh century and those who were 
learning it, such as Shaykh Bazinbari, who was a student of Shamsuddin Isbahani and excelled in usiil 
and logic, as Imam Subki mentioned. 


At that time, Shaykh Qutbuddin al-Shirazi also came to Egypt. He was a commentator on philosophy 
and a student of Nasiruddin al-Tusi, and died in the year 710 A.H. 


So we see that Egypt was a landmark for those who studied philosophy and logic in the seventh 
century, and some Egyptians were keen to study philosophy with the professors who came there. Most 
probably, Ibn ‘Ata°Ilah was one of them. 
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To sum up: Ibn °Ata*Ilah was born in Alexandria in the second half of the seventh century of Hijra. He 
was a student of the most distinguished professors of his time in all branches of knowledge. Through 
his connection with them, he accumulated a linguistic, jurisdictional, and overall academic culture, in 
addition to his Sufic knowledge, which was gained from his companionship with his Shaykh, Abu’l 
© Abbas al-Mursi. 


This is a picture of his life in both the first and second phases in Alexandria. Then came the third phase 
of his life, which started with his departure from Alexandria to live in Cairo and ended with his death 
in the year 709 A.H. That was the phase of his maturity in both figh and tasawwuf, and his utilization 
of both in teaching his students. 


4- His teaching career in Cairo 


After the death of Shaykh Abu’l “Abbas al-Mursi in 686 A.H., Ibn ‘Ata*Ilah was the heir to his 
knowledge and the trustee of his Tarigah. Even before al-Mursi’s death, Ibn ‘Ata°*Illah was teaching 
fiqh in Alexandria, as mentioned above. His biographers stated that he left Alexandria to live and work 
as a teacher and a preacher in Cairo. We do not know exactly the year in which this occurred; however, 
we know that when his Shaykh Abu’l ‘Abbas al-Mursi died in 686 A.H., Ibn “Ata*Illah was himself in 
Cairo and had probably moved there a little before that year. 


Imam Subki stated in his Tabagat, “Shaykh Tajuddin lived in Cairo preaching and guiding people.” Al- 
Munawi stated also in this context: “He was originally from Alexandria, then he lived in Cairo 
preaching and guiding people.” 


Ibn °Ata°lllah became a teacher in the greatest Islamic university of that time, al-Azhar mosque. Ibn 
Hajar stated, quoting Imam Dhahabi: “Ibn ‘Ata*Ilah used to teach in al-Azhar mosque from a chair. 
His lessons were inspiring. He mixed Sufi teachings with the teachings of the predecessors and the 
various fields of knowledge. The number of his followers increased, and his face always shone with 
goodness.” 


In the book Ta’atir ul-Anfas, it is stated that “He was — may Allah bless him — an ocean of knowledge. 
He used to speak on the thoughts of the people who listened to him. Many of those who listened to him 
became his followers. Most of his lessons were given in al-Azhar mosque, where he taught both inward 
and outward knowledge. No scholar in Egypt objected to him.” 


Shaykh Dawud ibn Bakhila described the lessons of his Shaykh (Ibn °Ata*llah) and the impact he 
made on his listeners, saying: 


“As for the great and distinguished scholar who revived the teachings of the Sufis, who 
revealed their words and waved their flags high, he was our Shaykh and Imam, the 
distinguished scholar Tajuddin Abu’l Fadl Abmad Ibn °Ata°Ilah — may Allah be pleased 
with him, and make Paradise his lodging and final resting place, and grant him all his 
desires and wishes. In this matter, he was the most wondrous of wonders, and every open- 
hearted illuminated man attested that for him. All of his lessons were wonderful, useful, 
blessed, efficacious, and luminous. He was very well known among the people. Each of his 
lessons combined beneficial advice, wisdom, and subtle indications on the Path of the 
righteous and elect slaves. How many people repented in his presence, and changed their 
state from bad to good? How many forgetful people woke up, how many ignorant people 
gained knowledge, how many hard dark hearts became soft and illumined?” 


Ibn Taghri al-Barri stated in his book an-Nujum az-Zahira that Ibn °Ata°Mlah “....was a knowledgeable 
right-acting man, who used to give lessons in a chair, and many people attended his lessons. His 
preaching moved the hearts, and he was fully versed in the words of the folk of Hagigah and the men 
of Tarigah.” 
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From the picture given to us by Dawud ibn Bakbila and Ibn Taghri al-Barri, we can may realize the 
immense caliber of our Shaykb Ibn °Ata°Ilah as-Sakandari as a Sufi who guided people to and in the 
Path of Allah . We can also see how famous he was in Egypt in his time. 


Many fuqaha and Sufis attended the lessons of Ibn °Ata*Illah, the most famous among them being 
Imam Taqiyuddin al-Subki (d. 756 H), the father of Imam Tajuddin Subki (d. 771 H), who authored the 
famous Tabagat. Tagiyuddin al-Subki was a leading scholar of his period to the extent that Ibn 
Taymiyya did not respect anyone in his time more than him. Taqiyuddin al-Subki also praised Ibn 
©Ata°Illah for his reply to some of his works and thoughts. Tajuddin Subki stated in his biography of 
his father that he (his father) accompanied Ibn °Ata°Ilah and was his student. He also mentioned in the 
biography of Ibn ‘Ata°Illah that he was a teacher for his father in Sufism. Ibn Hajar stated: “One of Ibn 
©Ata°lllah’s students was Taqgiyuddin al-Subki. The daughter of al-Subki told me, quoting her father, 
that: “I heard Ibn ‘Ata*Illah saying (and he said some of his words).” Al-Munawi also stated: “Many 
eminent people learned from him. One of them was the Shaykh of the Shafi*iya, Tagiyuddin al-Subki — 
may Allah be pleased with him.” 


Hence, we understand that many of those who were considered Imams in their own right were students 
of Ibn °Ata*Ilah . That is a proof of his high caliber and that his Tariqah — as Imam Suyuti stated — had 
no deviation in it whatsoever. In other words, it dealt completely within the Qur’an and Sunna. Imam 
Suyuti said: 


“Imams used to attend the lessons of Shaykh Ibn °Ata*Illah, such as Shaykh Tagiyuddin al- 
Subki, the Imam of his time in tafsir, hadith, uiqh, philosophy, and usiil. No one who came 
after him was like him and he had no equal for a long time. Imam Subki stated in some of 
his books that he benefited from Shaykh Ibn °Ata*Ilah and that he quoted him in many of 
his sayings. He said the Shaykh was the speaker for Sbadbdbuli Sufism. And in one of the 
glossaries of al-Subki, he stated that he read his book al-Hikam (the Maxims) in front of 
Shaykh Ibn °Ata°Illah and studied it with him. Had there been any degenerate aspect or 
deviation in the Shadbdbuli Tariqah, Imam Subki would never have praised it as he did, and 
neither would his son, nor the Imams of his time and their peers.” . 


Among those who followed Ibn ‘Ata*Illah was also his student and heir in the Shadhdbuli Tariqah, 
Shaykh Dawud ibn Omar ibn Ibrahim al-Shadhdbuli, better known as Ibn Bakhila. Imam Suyuti stated 
in his biography that he was one of the well-grounded Imams. He learned Maliki figh, wrote numerous 
books and used to speak about the Path. He died in Alexandria in the year 733 A.H. 


Imam Sha’arani wrote a full biography of Ibn Bakhila in which he related many of his sayings and 
descriptions of his states. He also said his name was Dawud ibn Makbila (with an ‘m’ not a ‘b’). 
Dawud ibn Bakhila is also known by the Shadhdbuli murids as Dawud al-Bakhili, and it appears as 
such in the “Chain of Authority” (silsilat at-Tarigah). One of his well-known books is Latifa Mardiya 
bi Sharh Hizb al-Shadhdhuliyya, which contains many of his views about Sufism, especially on such 
topics as the words of the Awliya, intellectual and spiritual knowledge, and the sciences of the Divine 
Wisdom. 


Also among the students of Ibn ‘Ata*Illah who took the Shadhdbuli path from him was Shaykh Abu’l 
©Abbas Abmad ibn Maylaq al-Iskandari. He was a preacher himself, as Imam Suyuti records, whose 
words would always move the hearts of his audience. He died in the year 749 A.H. It is also known that 
Shaykh Abu’l Hasan ‘Ali al-Qarafi received the Path from Ibn °Ata*Ilah. 


Thus, it is evident that our Shaykh Ibn °Ata°Ilah was a renowned scholar in his time and that many 
well-known scholars in figh and Sufism were his students. Now that we have examined the three 
phases of his life, we shall move to draw another picture for him, based on the period of time in which 
he lived, showing the political and social characteristics and his relationship to them. 


at +» THE SCHOOL OF THE SBADDDBULTY YAH * VOLUME TWO * BOOK FOUR + 


5- The Religious Characteristics of his Time and his Role in the Alexandrian Maliki School of Law 


The life of Ibn °Ata*lllah as-Sakandiari fell between the second half of the seventh century of Hijra and 
the first decade of the eighth century. What were the characteristics of that era in Egypt from the 
religious point of view? 


History tells us that the Shi’a madhab disappeared from Egypt after Sultan Salahuddin al-Ayyoubi 
intervened in the year 564 A.H. Sunni doctrines have prevailed since then. Al-Magrizi says in this 
respect, “Sultan Salahuddin Yusuf ibn Ayyub began in the twelfth month of the year 564 A.H. to 
change the state... He established a school for Shafi’i scholars and another school for Maliki scholars 
and discharged all Shi’a judges from their posts all over Egypt. He never appointed a judge in Egypt 
who was not a Shafi’i. People then showed themselves either to be Shafi’is or Malikis. The’ Shi’a, 
Isma’ilia, and Imamiya doctrines disappeared from the entire land of Egypt.” 


When Ibn °Ata’Illah began his studies during the second half of the seventh century, he found that 
Maliki madhab, of which he was a follower, was on an equal footing with any other Sunni madhab. He 
also found the doctrine of Abu’l Hasan al-Ash’ ari to be highly regarded. Al-Magqrizi draws a picture of 
the religious life in Egypt and other Muslim countries at that time as follows: 


“When Sultan al-Zahir Bibars al-Bandaqdari came into power, he appointed in Egypt four 
judges, a Shafi’i, a Maliki, a Hanafi and a Hanbali. That system started in the year 665 
AH. and no other doctrines prevailed except those four doctrines and the doctrine of al- 
Ash’ ari. Schools, hostels, and other places of religious learning and gathering were made 
for them. And those who did not follow these doctrines were considered to be hostile. 
Scholars all over these areas gave legal verdicts that only these doctrines were to be 
followed and all others abandoned.” 


Religious doctrines prevailing at that time had their influence on Ibn *Ata*Illah’s religious direction. 
He was a Maliki and at the same time followed the Ash’ari philosophy. 


During Tbn °Ata*Illah’s lifetime, there were many renowned Shafi‘i, Maliki, Hanafi, and Hanbali 
scholars. In Alexandria, there was a well-known Maliki school established by Shaykh Abu’l Hasan al- 
Ibyari, who was one of the greatest Maliki scholars of his time and who died in the year 618 A.H. 
Among al-Ibyari’s students were the grandfather of Ibn ‘Ata*Ilah, who died in 612 A.H., and Shaykh 
Ibn al-Hajib who died in 646 A.H. The great scholar Nasiruddin ibn al-Munir presided over the school 
after al-Ibyari’s death. He was counted among the greatest religious leaders of Egypt. Shaykb Izzuddin 
ibn Abdus-Salam said of him: “The land of Egypt is proud of two men, Ibn al-Munir in Alexandria, 
and [bn Dagqigq al-‘Eid in Qus.” Ibn al-Munir died in the year 683 A.H. 


Ibn °Ata°lllah was associated with the Maliki school described above. As mentioned earlier, he became 
a student of Ibn al-Munir, who appointed him to teach figh when he found him quite qualified for the 
post though Ibn °Ata*Ilah was then still a young man. 


Ibn °Ata°Illah went on during his maturity to teach Maliki figh in al-Azhar mosque, in addition to 
teaching Tasawwuf and preaching to the general masses. Ibn Farhun, a renowned Maliki scholar, 
compiled a biography of him in his book al-Dibaj. Ibn °Ata°*Iah also wrote books on Maliki Figh, and 
al-Suyuti mentioned one of them. 


6- Political and social aspects of his time. 


Political life during the second half of the seventh century was unstable due to the continuous struggle 
between the Tartars and the Mamluk Sultans, which threatened Egypt during the years 670 and 702 
AH. The life of al-Iskandari began during the rule of the maritime Mamluks, which started with al- 
Mw’izz Abyak al-Turkmani, who died in 656 A.H. : 
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That period was one of dictatorial rule, in which Sultans held the reigns of power and authority. Power 
struggles and conspiracies among Mamluk princes for the sake of ruling the country were prevalent. 
The population in Egypt were divided — as people have said — into two distinct groups; one was the 
Mamluk group which included the ruling military oligarchy, and the other included the rest of the 
Egyptians who had no say whatsoever in ruling the country. We believe that there was a third group 
which, though belonging to the people, was highly esteemed by the Sultans. This group was the real 
barrier between the dictatorship of the Sultans and the people. These were the fagihs and Sufis. 


Ibn °Ata*lllah, as an eminent fagih and Sufi, was among this third group. He did not fear the terror of 
Sultans and believed that the first duty of a Sufi was to instruct kings of their duty to be just and to 
refrain from oppression if they were not following the upright path. They should be compassionate to 
all people, help the poor and aid them and prefer them above the rich and the worldly among the kings 
and princes. In this regard Ibn ‘Ata*Ilah writes: “Among the qualities of the Stifis...is that they should 
enjoin justice and forbid injustice and evil, especially to those who have power and authority like 
kings. They should serve the poor, be kind to them and to all people. Among their qualities is that they 
should give priority to the poor instead of to the rich and worldly...” Yet in spite of this advice, 
numerous Sultans of that age were a source of many hardships for the people. 


Ibn °Ata°Illah relates a personal story in Lata’if al-Minan indicating that in a meeting with the Sultan 
Mansur Lajin, who ruled Egypt from 696 to 698 H, he advised him for a long time, explaining to him 
that he could be just and generous and that he should show his gratitude to Allah by establishing justice 
among the people and driving away hardship from them. Due to the importance of that meeting we 
quote here the following statement: 


Ibn ©Ata°Illah says: “When I met the Sultan Mansur — Allah have mercy on him —I said to him, “You 
have to be grateful to Allah 3%. Your rule is bountiful and the people admire you. Bounty is not gained 
or attained by kings as are justice and generosity. He said, ‘What is gratitude?’ I replied, “Gratitude is 
in relation to three: the tongue, the limbs and the heart. Gratitude of the tongue means mentioning the 
favors of Allah , as when He said: “As for the favors of your Lord, mention them.” Gratitude of the 
limbs means obeying Allah Who granted His gifts to you, as when He said: “O family of Dawud! Work 
acts of gratitude.” Gratitude of the heart means attesting to and realizing that any bliss or bounty either 
you have or the creation has comes from Allah and none else, as when He says: “And there is no 
bounty which you possess except that it is from Allah.” The Sultan then asked, “What should the 
grateful do to be grateful and show their gratitude?” I replied, “If he has knowledge, he should show 
gratitude by teaching and guidance. If he is rich, he should show gratitude by being generous and 
sharing his wealth with the people. If he has authority, he should show gratitude by establishing justice 
and driving away hardship.” 


Thus we notice a very honorable stand for Ibn °Ata*Illah in front of one of the Sultans of his time. It 
shows, in our opinion, his nobleness and his refraining from worldly aspirations, and his trust in Allah 
and himself. In addition, the situation itself is a bright page in the history of Egyptian Sufism, which 
proves that the people did not always surrender to their despotic Sultans, but that there was always a 
Sufi like Ibn *Ata°Ilah who could stand up in the face of a Sultan and council him whenever he found 
he was in need of advice. He would persuade the Sultan to be grateful to Allah by establishing social 
justice among the people and driving away hardship from them. 


7- His death, tomb, and mosque 


After a life that was devoted to calling the people to the Path of Allah and to guiding and training the 
seekers (salikin), our Siifi al-Iskandari died in the year 709 H. This date is agreed on by all biographers 
except al-Sha’arani, who states that it was 707 H. However, we agree with the first date since there is 
not enough evidence to back up the second. Some biographers specified the month in which he died, 
others specified the day of his death. 
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Imam al-Subki stated that the death of Ibn °Ata°Ilah was on the fifth month of the year 709 H. Ibn 
Hajar al-‘Asqalani said it was on the middle of the fifth month. Imam Suyuti specified the day, and said 
it was on the thirteenth day of the fifth month of the year 709 H. (November 19, 1309 A.D.). 


Tbn °Ata°Illah died in Cairo, as related by Ibn Farhoun and Imam al-Subki. Imam Ibn Hajar added that 
his death was in the Mansouriyya School in Cairo, and Imam Suyuti agreed with him. Al-Magrizi 
described that school as being inside the great hospital which was built in Bain al-Qasrayn quarter in 
Cairo by King Qalawoon (678-689 H) at the hand of the Prince ‘Alameddin Sangar. He ordered that it 
should offer lessons in the four schools of Islamic jurisprudence, in medicine, hadith, Qur’an exegesis, 
and also should have a section for preaching. All of these lessons were only given by the best scholars 
of the time. The hospital, school, and the dome next to it were completed in the year 682 H. Professor 
Lane-Pool states that the building included three divisions, the mosque, the hospital, and the dome 
under which the founder was buried. : 


We are inclined to believe that Ibn ‘Ata°Illah used to teach or preach in that school, and that he died in 
it. The funeral procession, as Ibn Taghri al-Barri stated, was well-attended and dignified. 


Al-Munawi stated that Ibn °Ata°Ilah was buried in the graveyard near to the tombs of Bani Wafa. Mr. 
Muhammad Ramzi specified the place of his tomb by saying: “The tomb of Ibn °Ata*Illah is still there 
in the graveyard of Sidi ‘Ali Wafa, which is under the Muqattam mountains east of the graveyard of 
Imim Layth. His tomb falls 300 meters southeast of Sidi ‘Ali Wafa’s mosque. Next to the tomb on its 
western side lies a dome under which Kamal ed-Din Muhammad, popularly known as Ibn Hammam, is 
buried, and on the northwest side is buried “Abdullah ibn abi Gamra.” 


I visited his tomb when I began this research and I found it to be an open tomb which is surrounded by 
a falling fence. It also seemed as though the area around the tomb used to be a mosque, or some quarter 
for devotional worship and meditation. That supports what Kawhan stated in his book, namely, that Ibn 
© Ata°lllah was buried at the foot of the Mugattam mountains in the quarter (zawiya) in which he used 
to pray. 


Around the tomb of Ibn °Ata°Illih there are other tombs of his well-known contemporaries like the 
tomb of Ibn Dagiq al-‘Eid, which is not far from the tomb of Ibn °Ata*Illah. Shams ad-Din al-Zayyat 
stated that in the graveyard of Ibn °Ata°Ilah, there are also buried a lot of scholars, pious people, 
noblemen, and faqihs, one of which is Muhyideen al-Magbribi, father-in-law of Ibn “Ata*Tllah . 


The tomb of Ibn ‘Atallah is neglected, and the Ministry of Awqaf, or others who belong to the 
Shadhdhbuli Path, should pay attention to it, in recognition of the value and merit of its dweller. 


There is a mosque in Alexandria which bears the name of Ibn *Ata°Ilah, although Ibn ‘Ata*Hlah was 
not buried there. 


{Note: A new and modern mosque was built in the sixties over his tomb with an asphalt road leading to 
it. The mosque was built by the late Abdul-Halim Mujahid and was inaugurated by Dr. Abdul-Halim 
Mahmud, Ex-Rector of Azhar, and author of the first two books in this volume. } 


8- His status 


Biographers have confirmed the immense status of Ibn °Ata°Illah after his death as a scholar and a 
Sufi. These biographers were not all biographers of Sufis, but the majority of them were historians and 
writers about figh and its people. Possibly the testimonies of historians and writers about fiqh are more 
accurate concerning his status than the testimonies of Sufis themselves, since the testimonies of 
historians are less prone to bias and exaggeration and the Sufis might exaggerate due to their great love. 


Among the first group is ‘Afif ad-Din al-Yafi’i al-Yamani, who died in the year 768 H., and who 
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described Ibn °Ata°Illah as: “The great Shaykh, the knower by Allah, the expert, a leader in the two 
paths and the Imam of the two parties, guide of the Tariga, tongue of the Hagiga, and support of the 


purified and noble Shari‘a.” He esteemed his various books, saying they included secrets, knowledge, 
Maxims, and that they were models of excellence. 


Imam Tajuddin al-Subki, who died in 771 H., said that he was a knowledgeable Imam, who had his 
allusions and wonders, and that he had a firm foot in Sufism. 


Ibn Farhoun, who died in 799 H., mentioned his fame in his book ad-Dibaj, which is a biography of 
renowned Malikis. He said that he was knowledgeable in all branches of Islamic knowledge, such as 
tafsir, hadith, nahu, fiqh, ustil and others, and that he was a wonder of his time in Sufism. He also 
mentioned that a great number of people followed his Path, benefitting from him, and that he also 
wrote good poetry. 


Ibn Hajar al-‘Asqalani, who died in 852 H., explained that he was the tongue of Sufism in his time, and 
had an awesome air about him and a great impact on the souls of people. 


Abdul-Ra’uf al Munawi al-Misri (died 1031 H.) draws for us a picture of Ibn ©Ata*lah’s 
comprehensive achievements, saying: “He was an Imam whose crown of knowledge was lofty, his 
merit was renowned, well-known, and whose pearls of wisdom were spread wide. His compositions 
were beneficial, and memories of him will always remain fresh. He abandoned sleep, and had he only 
composed his book entitled The Illumination, (on the Ceasing of Self-Direction) and no other book, that 
still would have been enough to establish his position. He had the upper hand in outward knowledge 
and inward gnosis. He was a leader in tafsir, hadith, ust, and an ocean of knowledge in figh. His 
sermons and words were sweet to the hearts and souls. He was primarily trained in Shari‘a, then he 
grasped its wisdom until he became the leader in Sufism, and his leadership in both domains was 
honorable and well-accepted.” 


His Shaykh Abu’ ‘Abbas al-Mursi had foreknown that status for him when he saw his capacity and his 
assiduity in accompanying him. He said to him while he was still his student: “By Allah, you will have 
a great station,” and he said, “Stick to this Path, for by Allah if you stick to it, you will be a Mufti 
(authority) in both domains (meaning Shari‘a and Hagiqa).” 
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CHAPTER TWO: THE SUFI LIFE OF IBN ‘ATA*ILLAH 
1- Introduction 


We mentioned in the previous chapter the various phases of the life of Ibn °Ata*Illah, the character- 
istics of his time from the political, social, and religious angles and his status. We stated that in the first 
phase of his life he was a student of religion in Alexandria and that he rejected Sufism. Then in the 
second phase of his life, when he met Abu’l *Abbas al-Mursi, he became a Sufi, but he did not stop 
studying religion. He then became a teacher of religion in Alexandria for some time when he was 
considered competent for teaching. In the third phase of his life, he became a complete Sifi and guide. 


The above statements indicate that Ibn °Ata°Illah was not a Sufi from the beginning. On the contrary, 
he used to disbelieve in the Sufi path. What changed his psychological state and got him to accept 
Siifism and become one of its eminent leaders? 


We were confronted with this question while writing a biography for him. Due to its importance, we 
decided to devote a special chapter to it, in which we shall analyze the various psychological states 
which he passed through and which impelled him to choose the Sufi path. We shall deal with his life as 
a beginner in the Path who was traveling under the guidance of his Shaykh, and we shall end the 
chapter by a picture of his life as a complete Sufi, guiding to the Way of Allah 3%. We also indicate in 
it his role in the Shadhdbuli Sufi school in particular and in Egyptian Siifism in general. Finally, we 
shall mention and analyze the wonders related about him to show his status as a Sufi who had reached 
the end of the Path. 


2- The beginning of his Sufi life 


Ibn °Ata*lllah began by discrediting the Sifis, their tastes, the kind of knowledge they expressed and 
their means of expressing. That was due to his being brought up in the environment of figh which is 
bound by the outward or literal sense of the Shari‘a, and which could not swallow Siifism, since it deals 
with the inward and the rules governing it. His paternal grandfather was one of the fugaha of his time 
who were intensely opposed to Sifism, as we mentioned before. 


Among the Siifis opposed by Ibn °Ata*Ilah was Shaykh Abu’l ‘Abbas al-Mursi, the most renowned 
Sufi of Alexandria in his time. Ibn °Ata°Ilah stated in this connection, “I did not believe him (meaning 
Abu’l Abbas). I objected to him not for anything which I heard from him or anything which was 
correctly attributed to him. I continued in this state until an argument arose between me and one of his 
followers. I said to him, “There is only the Shari‘a, and these men (the Sufis) talk about great things 
which the Shari‘a disagrees with...” 


Thus Ibn °Ata*lllah disbelieved Shaykh Abu’l ‘Abbas not for anything he had heard from him or 
quoted after him, but rather as a product of his bias to figh and its partisans. At that point Ibn “Ata°*Ilah 
was not ready or prepared in his first phase of life as a Sufi. 


However, his discussions with al-Mursi’s companions, his dispute with them, and the deep disbelief in 
their Shaykh all aroused his thoughts, causing him to review them within himself. That self-review 
became so strong that he felt oppressed for discrediting the Shaykh without any reason. He was 
inwardly forced to go to Abu’l ‘Abbas al-Mursi to find out the truth about him; to judge his knowledge 
and to ascertain for himself whether his disbelief was well founded or not. He writes, “... the reason for 
my meeting with Shaykh al-Mursi was that I said to myself, after that debate with that man, “Let me 
see him, because truth has its own signs which always manifest.’ So I went to see him and I heard him 
speaking about the threefold nature of the Din. He said, ‘The first (part) is surrender (/s/@m), the second 
is faith (Iman), and the third is excellence (/hsan). Or if you wish you could say, the first is worship 
(ibada), the second is devotion (ubudiyya), and the third is complete slavery (ubuda). Or if you wish 
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you could say, the first is Shari‘a, the second is Hagiga, and the third is realization (tahagquq), or 
something of that manner. He did not cease from saying, ‘or if you wish you could say...’ until my 
mind was bewildered, and I came to know that he was drinking from a lordly spring, and Allah erased 
from my heart all the negative thoughts I had about him.” 


Ibn °Ata°Illah therefore accepted Shaykh Abu’l ‘Abbas al-Mursi, and recognized his knowledge and 
merit. His distrust of him vanished and his mind was overwhelmed by what he heard from him about 
the nature of Reality, which he had not tasted before. He had been a young fagih whose knowledge 
stopped at the limits of the Shari‘a, and it did not grant him the inward peace which only comes with 
the knowledge of the Reality taken directly from the Divine source. 


What occurred after that meeting between Ibn *Ata°Mlah and his Shaykh? 


Ibn Atallah tells us that he returned to his house that night in a state of mind which caused him to 
seek solitude instead of being in the company of his family. Strange ideas and pressing thoughts 
occupied him and his intellect was incapable of deciphering them. He said, “That night I returned to my 
home but found no desire in me to be with my wife as was my habit. I experienced a strange meaning 
within me which I could not comprehend, so I went to an isolated place and looked into the sky, its 
stars, and what Allah has created in it. That urged me to return back to him.” 


Ibn °Ata°Illah was absorbed by one of those unique existential states of being, a state of compelling 
anxiety whose reality is incomprehensible and whose cause is unknown. He expressed it as being a 
strange meaning which he did not know. It could have arisen from his reflection upon the universe and 
its Creator, and his attempts at understanding the unknown, and other similar thoughts which came to 
him unrelentingly. He then plunged into introspection in the attempt and hope to understand the reality in 
the depths of his soul, but he came to nothing and found neither benefit nor the answer which he hoped for. 


This state of anxiety, in our view, is the beginning of his walking the Sufi path. It was caused by the 
interaction of contradictory urges, because on the one side, he started contemplating existential 
problems, and on the other hand, he could not find any answers for these problems. Like other Sufis, he 
found a way out for himself through resorting to Allah 3. Emile Boutroux writes: “The starting point 
and the first instant (in relation to the Siifi psychological aspect of life) is a psychological state which is 
hard to define... It is a state of an unexplained urge and anxiety which is severe and sometimes even 
painful. It cannot be specified or interpreted with regard to subject or motive... It is a state of turning to 
the unknown, of turning to the heart which the mind cannot bear. For the Siifi, it is a constant and deep 
state which drives away rest and sleep.” Boutroux later adds that it drives the Sufito ponder the 
limitless, eternal, perfect being (Allah) as being his or her supreme wish and desire. This is what Sifis 
call, “the resorting to Allah .” 


Tbn °Ata°Illah could not but resort to Allah because of his incapacity, as he could not reach satisfaction 
of the heart by his thinking or knowledge. 


He consequently thought of returning to Shaykh al-Mursi, as he was a man who knew Allah and 
“knows the lanes of heaven.” He could take him as his ideal model and it was only he who could drive 
away his suspicions and doubts. 


Ibn °Ata°lllah continues, “I went to him and I was given permission to enter and see him again. When I 
entered into his room, he stood up and welcomed me cheerfully and generously, so much so that I 
thought I was unworthy of his greeting. The first thing I said to him was: ‘Sidi, I love you by Allah.’ 
He replied, ‘May Allah love you as you love me.’ Then I complained to him of my distress and 
depression. He said, ‘A slave’s states are four and no more. Bliss, hardship, obedience and dis- 
obedience. If you are in bliss, you are required to be grateful to Allah. If you are in hardship, Allah 
requires of you to be patient. If you are obedient, Allah requires you to see that obedience as being a 
grant from Him to you. If you are disobedient, Allah requires of you to repent and seek forgiveness.’ I 
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left his presence feeling that my distress was like a garment which was removed from me. Some time 
later he asked me, ‘How are you?’ I replied, ‘I search for distress and do not find it.’ He replied in 
words of verse: 


My night is luminous by Your face, 
while darkness overwhelms the people. 
People are in the grasp of darkness, 
while we are in the illumination of daylight. 


Then he told me, ‘Stick (to the Path assiduously), for by Allah, if you stick to it you will be an 
authority in both domains.’ He meant the domain of outward knowledge of the Shari‘a, and the domain 
of inward gnosis of the Hagiga.” 


When we review these statements in which Ibn °Ata°Illah describes his second meeting with his 
Shaykh, we see that the psychological anxiety which he had was changed into a state of psychological 
stability. The reason for that stability was that he went back to his Shaykh with love filling his heart. 
He complained to him of the distress which weighed down on him and which caused — as it also causes 
those who tread the Sifi path — some sort of a psychological complex. In this connection, Suhrawardi 
states in his book ‘Awarif ul-Ma’arif: 


“If a student keeps a secret which he does not reveal to his Shaykh, either explicitly or implicitly, he 
will have an inward obstacle on his Path. When he speaks that secret to the Shaykh, that obstacle will 
be removed and disappear.” 


Shaykh al-Mursi, due to his knowledge of the states of the heart, was able to drive away all the distress 
from the hearts. He had welcomed him so cheerfully that Ibn °Ata°Illah felt undeserving of his warm 
and generous welcome, and it left a great impact on him. Then his Shaykb proceeded to determine and 
diagnose his inward state, and discovered his brightness and readiness and potential to be a great Sufi 
and faqih, speaking in both sciences with authority. 


Abu°l ©Abbas al-Mursi was therefore a spiritual doctor, who knew the states of the hearts, their 
perfections, defects, maladies, treatments, and was fully capable of giving guidance. Ibn °Ata°Ilah 
took him as an ideal in his Sufi life, and looked at him with much esteem and adoration. He said, “Our 
Shaykh, Imam, and leader in this affair (i.e. tasawwuf), the unique one of his time, the scholar of his 
era, the sign-post of the gnostics, the pivot of the guided, the revealer of the sublimity of the Hagiga 
and the marks of the Tariga, knowledgeable of the Names and letters and circles, gatherer of inward 
and outward knowledge, our master and patron Shihabuddin Abu’l ‘Abbas Abmad ibn Umar al-Ansari 
al-Mursi ash-Shadhdbuli, may Allah sanctify his secret. It was from him that we gained light and upon 
his tracks we followed the Path. It was by him that our secrets were moved to catch up with those 
before us, and by him that our tongues were made to speak. He planted knowledge in our heart and its 
fruit became ripe and its scent became fragrant. It is he who, with the grace of Allah, promised us and 
helped us to speak with authority in both branches of knowledge. Only to him are we related and upon 
him in this affair do we depend.” 


Ibn°Ata°Illah accompanied Shaykh al-Mursi for 12 years, and from him he took the Shadhdbuli Tariqa. 
The following section outlines a picture of his life as student, receiving guidance and directives. from 
the Shaykh. 

3- His life as a wayfarer 

The basis of the way of al-Mursi (the successor of ash-Shadhdhuli and Shaykh of Ibn °Ata*Illah) was 
gathering one’s concentration on Allah, non-dispersal, perseverance in spiritual retreat and invocation. 
He would have a way with every murid, and would place the murid on the way most suitable for him. 
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He did not like the murid who did not earn his own living. In addition, he would not prevent the murid 
from seeing other Shaykhs. He used to quote his teacher ash-Shadbdbuli’s saying: “Accompany me, 
and I will not prevent you from accompanying others. For if you find a spring sweeter than this, than go to ag 


Among his eminent qualities as a Shaykh was that he always honored his students when they came to 
him, and would prohibit that any student be kept waiting. He used to say: “A murid always comes with 
enthusiasm and keen aspiration, so if he is told to wait, then his aspiration might die down and become 
cold.” He would not direct the murid to difficulties and would not ask him to take up any hard tasks. 
He would quote his Shaykh Abu’l Hasan: “The true Man is not he who directs you to your hardship. 
Rather, the true Man is he who directs you to your ease.” This attitude was no doubt a strong cause for 
the love of his students for him and their persistent companionship with him. 


Such was Abu’l ‘Abbas’s dealings with his students, among whom was Ibn °Ata*Illah. He used sound 
pedagogical methods, uniting them to Allah and mapping out for them a specific path unique to each. 


Ibn ©Ata*Illah was furthermore always very close and assiduous in keeping his company, even more so 
than other students of the Shaykh, and for that reason al-Mursi loved him greatly. . 


Ibn ‘Ata°Illah mentions to us some of his states on the Path and the directives that the Shaykh gave 
him. For example, in the beginning of his path he used to suffer from continual doubts and suspicions 
about purity and whether his ablution was complete or not. He could not overcome this doubt except 
with the guidance of the Shaykh. In this respect, he writes: “I often doubted the completeness of my 
ablution, and the Shaykh came to know of it. He told me, ‘I heard that you doubt your ablution.’ I said 
yes. He then said, ‘This group (the Sifis) play with the Sbaytan, and the Shaytan doesn’t play with 
them.’ Some time later I came to his place and he said to me, ‘What is the state of your suspicions, do 
you still have them?’ and I said I still did. Then he told me, ‘If you do not get yourself rid of them, then 
do not come to us again.’ That remark was hard on me, and that caused the suspicions to vanish.” 


Sometimes unbecoming thoughts used to cross his mind persuading him to pursue a desire (open or 
hidden), or other types of the ego’s ambitions. One of these was his desire to live in divestment (tajrid) 
without any outward means of livelihood. That was because he found himself occupied with the study 
of outward knowledge and imagined he would not be able to walk the Path unless he abandoned his 
studies and became completely devoted to the company of his Shaykh. 


As Abu’l ‘Abbas al-Mursi used to draw for every student his own Path, so in this case he drew for Ibn 
©Ata°lllah a way out of his desire for divestment. He advised him not to follow his desire, but instead to 
remain where Allah had placed him. Ibn *Ata°Ilah says in this respect: “I went to him (Shaykh al- 
Mursi) with the desire for divestment in my mind. I convinced myself that arrival to Allah could not be 
attained except through it. So when J met him, he said to me without my telling him anything: “A man 
from Qus named Ibn Nashi accompanied us, who was a teacher and a deputy judge. He tasted 
something of the fruits of this Path through me, and said, ‘I want to leave what I am involved in and 
concentrate on keeping your company.’ I replied to him, “The matter is not as you imagine. Rather, 
remain in the position Allah has placed you in, and what has been decreed for you will no doubt come 
to you through us.’ 


“Then the Shaykh spoke to me and continued: ‘This is the way of the utterly veracious (siddigin). They 
do not leave anything on their own accord, but let Allah take charge of that.’ 


“T left his presence feeling as if Allah had washed away those thoughts from my heart. They were as a gar 
ment over me which was taken off by his words. From then on I was satisfied in what I was involved in.” 


We would not be far from the truth if we claim that this directive in behavior from Shaykh al-Mursi 
had formulated Ibn °Ata°Ilah’s Sifi doctrine in its entirety. In this way the practical Sufi life had a 
great impact on his theoretical Siifi ideas and doctrines. 
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That directive asserted that the Sifi be satisfied and content with Allah in whatever station He places 
him. He should not expedite moving from one station to another by his own will. He has to surrender in 
his behavoir and attitude to the wisdom of Allah in whatever station He chooses for him. 


As long as Allah g had placed Ibn °Ata°Ilah in the search for and study of exterior knowledge, then it 
would not be courteous, according to the Principles of Siifi courtesy, for him to desire leaving it and 
wishing to live in divestment. For in that he would be following a hidden caprice. Who knows! Allah 
might have wanted him to remain in his station for a certain matter to be completed in Allah’s 
knowledge. 


This directive also formulated Ibn °Ata*Ilah’s theory of ‘dropping of self-direction.’ He often repeated 
the following statement: “Your desire for divestment while Allah has placed you in a means of 
livelihood is a hidden passion; and your desire to have a means of livelihood while Allah has ‘placed 
you in divestment is a fall from lofty aspiration.” 


Ibn °Ata*lllah used always to place the Shaykh in front of his eyes whenever he fell into a hardship. 
This is in no way strange, as he was always looking to his Sbaykb as an ideal model in behavior and 
ethics. He states how one time he was affected by the behavior of his Shaykh and how he always 
followed him: 


“As for his forbearance, he never retaliated for himself nor was he ever on his ego’s side. I once 
entered his presence when he said to me: ‘What do you say of so-and-so (referring to someone who had 
caused the Shaykh great harm)? Some of his friends came to me (who were in a high position in society 
and who used to frequent the Shaykh’s company), and told me, “This man has harmed you and caused 
you many difficulties, and we want to beat him and disgrace him in the two cities.” So what do you say 
yourself, O Ibn °Ata°*Ilah?” 


“I replied to him, “That would be good.’ He refused and said to me, “Why did you say that?’ I replied, 
‘To seek retaliation from him.’ He replied, ‘I do not retaliate from anyone. Never follow me with a 
desire to retaliate from someone in your heart.’ So I felt humiliated. Nobody ever harmed us after that. 
That man himself fell into a hardship and my soul started to rejoice, but I quickly remembered the 
Shaykh’s words, ‘I never retaliate on anyone,’ almost as if I could literally hear them being spoken. So 
the desire for retaliation left me. 


“It happened that 15 years later, the man who harmed the Shaykh strove to harm us. But he fell into a 
hardship, and Allah saved us from having to retaliate against him and from rejoicing in his hardship. 
And the Shaykh used to previously tell me, ‘This person whom I asked you about earlier, he will try to 
do the same with you as he did with me. So do the same to him as we did with him.’ These are the 
teachings of the great men among the Sifis, which are imprinted in the hearts of their students. Until, 
when the occasion comes wherein those words could be applied, Allah re-surfaces them as if you hear 
them in that very moment. It might be that Allah brings the Shaykh into your thinking, through which 
He talks to you, or maybe He might bring his memory to the imagination disconnected from forms, or 
maybe he actually appears physically when the difficulty occurs, so that the murid is strengthened and 
guided aright.” 


In such a way Abu’l ‘Abbas passed on to his students a lesson in ettiquete, namely, that one should not 
seek retaliation for himself, but instead endure people’s harm, and not rejoice in their disasters. Ibn 
© Ata°Illah followed that directive faithfully. Among his directives also was that Stifis should give up 
seeking their rights and dues, apologize to people and not get people to apologize to them, should stand 
by and support people and not support themselves, should endure harm from others and not harm 
others, bear (the difficulties) that come from people and not let anyone have to bear him...all of that 
while maintaining a clear conscience with no grudges against anyone. 
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In his Hikam (Sift Maxims), he summarizes his philosophy in this respect and speaks to the muridun 
saying: “If it pains you that people do not come to you, or only come to you with harm and censure, 
then return to the knowledge that Allah has of you (and be content with Allah ’s knowledge). But if you 
are not content with Allah’s knowledge of you, then your calamity at not being content with His 
knowledge is greater than your calamity coming from the hands of the people.” And he also said: “He 
only caused harm to come from people’s hands (to you) so that you not repose with them. He wanted to 
incite you away from them so that nothing preoccupy you from being with Him.” 


We can summarize everything that preceeded by saying that Ibn °Ata°*Ilah — as is the case with all 
other muridun — surrendered to the guidance of a perceptive Shaykh, who would supervise him and 
who was a knower of the Path to Allah. He was always striving against his self and driving away 
unbecoming thoughts and wishes, out of a desire to arrive at the perfection of character. We can 
consider his first meeting with the Shaykh as the turning point from a normal life to a Sufi life. Robert 
Thouless, a contemporary psychologist, calls this change ‘mystical conversion,’ ie., the change from 
the normal religious life to the Sifi life due to the strong and continuous attraction which the Sufi 
experiences towards the more sublime. It is a sudden change that overwhelms the Sifi and singles him 
out from others. It is different from what he calls ‘ordinary conversion,’ which is the change from a 
non-religious life to a religious life. 


Ibn °Ata*lllah, as we have seen, was leading an ordinary religious life as a fagih in the first phase of 
life. At that time, he was against the Sifis and used to attack them, so he was not ready yet for 
tasawwuf. He was not ready for that sudden change from his current ordinary life to the other Sifi life 
until he met Shaykh Abu°l ‘Abbas al-Mursi, whose words on the nature of reality had a far-reaching 
impact on him. That impact urged him to contemplate his inward self and the universe, and its Creator 
and the marvels He originated in it. So he separated himself from the company of people and began to 
contemplate, trying to find an answer or an explanation which would satisfy his need to know and give 
his soul its much needed tranquility, diving deeply down into his self. When he could not find a way to 
solve his existential problem, and when his restlessness overpowered him, he set out to return to 
Shaykh Abu’l ‘Abbas a second time, seeking from him a remedy for his agitated soul in its search 
towards understanding the unknown reality in life and the creation. He took the Shaykh as an ideal in 
gnosis and behavior, and came towards him with a heart full of love so that he might travel under his 
guidance on the Siifi Way. And indeed, the Shaykb was able to cure his ailing soul and point him to the 
right direction. So his agitation faded away, his self found serenity, and when he searched for distress 
later on he could not find it! 


His Shaykh did not cease taking him step-by-step upon the Path until divine gnosis (ma’rifa) was 
instilled in his heart and its fruits ripened. There is no doubt that arriving at the direct and experiental 
gnosis of Allah was the most sublime level Ibn *Ata*Illah reached, which is equally true for all Sufis on 
the Way to Allah. 


4- His life as a complete Sufi 


In this way, and under the guidance of his Shaykh al-Mursi, Ibn °Ata°lllah became a complete Sifi, 
one who has arrived at the Goal with gnosis of the Divine Reality. After that, Ibn °Ata*Illah began his 
role as a Sufi Guide in his own right. He concentrated his life endeavors to calling to the Way of Allah 
and upbringing the muridun in the Shadhdbuli Path, and he had a tremendous position in it! 


a) His role in the Shadhdhuli Tariqa 


As we said earlier, Egypt during the second half of the seventh century (Hijra) was an important center 
of tasawwuf, to which Siifis from other Islamic countries came, as they could find a response to their 
call and kindness from the Sultans. 
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Among the most eminent Siifis to come to Egypt was the Shaykh ‘Ali Abu’! Hasan ash-Shadhdhuli, 
together with a group of his students. They settled in Alexandria around 642 H. and established the 
well-known Siff school which is named after him. Among the most eminent of ash-Shadhdhuli’s 
students who came with him was Abu°l ‘Abbas al-Mursi. He took over supervision of the Tariqa 
during Abu’! Hasan’s life and after his death, and carried it on until his own death in the year 686 H. 
He had another very important student, the Qutb Yaqit al-‘ARSHI, who was also a transmitter of the 
path (Note: see previous section of this book) but who left no books. However, his successor was his 
most notable Egyptian student, Ibn ‘Ata*Ilah as-Sakandari. 


The Siifism of ash-Shadhdbuli, al-Mursi, and Ibn °Ata*Illah, the pillars of the Shadhdhuli School, was 
removed from the current of Ibn Arabi’s school and its “Oneness of Being.” None of the Shadbdbuli 
masters promulgate that philosophy. This did not mean, however, that there were no links between the 
two schools, and in fact they both sprouted from the same source in the Maghrib, namely, the very 
well-known and saintly Safi, Shu’ayb Abu Madyan al-Ghawth al-Tilimsani, who died in 594 H. His 
doctrine expresses quite explicitly the annihilation in the Divine Oneness. Ibn Arabi was one of his 
students, as were many of ash-Shadhdbuli’s Shaykbs. 


In addition to the above, there were meetings in Egypt between ash-Shadhdbuli and some of Ibn 
Arabi’s companions in which they exchanged views about Sifi truths. For example, Ibn Ayyad ash- 
Shadbdbuli narrates of a meeting between Sadr ud-Din al-Qunawi (the student of Ibn Arabi) and ash- 
Shadbdbuli, and writes: “When Shaykh al-Qunawi, who was the student of Ibn Arabi, came to Egypt, 
he met with the Shaykh Abu’l Hasan ash-Shadbdbuli. He spoke in his presence about various 
branches of knowledge while the Shaykh (ash-Shadbdbuli) sat with lowered head, until Sadr ud-Din 
finished his words. Then the Shaykh lifted his head, and said, ‘Tell me. Where is the Qutb of the time 
now, and who is his friend, and what is his knowledge?’ So the Shaykh Sadr ud-Din became quiet 
and could not answer.” 


Ibn °Ata°Ilah himself also relates in his book Lata’if al-Minan of the meeting between Abu’! Alam 
Yasin, another of Ibn Arabi’s companions, with ash-Shadbdbuli, in the gathering of ‘Izz ibn Abdus- 
Salam. 


In spite of all that, however, Imam ash-Shadhdbuli and his followers, including Ibn °Ata*Ilah, 
remained on one side, and Ibn Arabi and his followers remained on another side (separate from one 
another). It appears that because of ash-Shadbdbuli’s sticking firmly to the Qur’an and Sunna, he did 
not approve of Ibn Arabi’s tasawwuf, because it differed (albeit only outwardly) with these two 
principles. 


As much as ash-Shadbdbuli and his followers (including Ibn °Ata°Iah) were far from Tbn Arabi and 
his theories, they were in the same degree close to the tasawwuf of Imam al-Ghazali, which was fully 
surrounded by Qur’an and Sunnah. We relate here some of the statements made by Imam Shadbdbuli 
and Imam Mursi to show how much they esteemed Imam al-Ghazili, and how they would direct their 
students to take from his example and path. For example, ash-Shadhdbuli used to say to his muridun: 
“If you have any need from Allah, appeal to Him through the Shaykh Abu Hamid al-Ghazali, so that 
the need will be fulfilled for his sake.” And he said also, “The book of Ihya’ (by Ghazali) bequeathes 
knowledge, and the book of Qut al-Qulub (by al-Makki) bequeathes light.” And Abu’l °Abbis al- 
Mursi would say: “We bear witness to his occupying the station of greater veracity and sainthood 
(siddigiyya ‘udhma).” 


Tbn ‘Ata°Ilah also mentioned Imam Ghazali in many of his writings, always with respect and 
reverence, just as his two predecessors had. He was also influenced by him in his ideas, as we shall 
make clear in the second part of this book. 
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It should be noted that although ash-Shadhdhuli, al-Mursi, and Ibn ‘Ata*Illah took the approach of al- 
Ghazali in most of their ideas, they nevertheless did not censure or attack those Siifis who subscribed to 
the philosophy of Wahdat al-Wujud (“Oneness of Existence”), or Divine indwelling, nor Suhrawardi’s 
Illuminationist Philosophy (Abu’l ‘Abbas used to love his poetry and quote it), nor Abu Yazid al- 
Bistami and those like him, who were known for their sometimes extreme outbursts and statements. 
That could either be because they did not like to fill their time with judging others’ doctrines, or 
because they thought of some of them with honour and high status, such as Abu Yazid and Hallaj 
whom — as Professor Massignon writes - ash-Sbadbdbuli and Ibn °Ata*Illah and other later Sbuyukh 
used to esteem. Also, they could have considered those who made extreme statements as being 
overwhelmed and taken away from their intellects, and not to be held responsible for their words, 
which if taken literally would be unacceptable. Their position would be like the one of Imam Junayd, 
who used to find excuses for them and defend them, as al-Khuldi relates: 


“It was said to Junayd, ‘Abu Yazid says: ‘Glory be to me, | am my Lord 3%,’ to which Junayd 
responded, ‘The man was consumed and overwhelmed in beholding the Divine Intense Majesty, so he 
uttered what he was consumed with. Allah has caused him to forget his own self (in that moment), so 
he only saw Allah and mentioned Him.’” 


The Shadhdbuli Path, to which our Shaykh Ibn °Ata*Illah is related, is based on five principles: 
1) inward and outward God-consciousness, 
2) following the Prophetic example in words and acts, 
3) not looking upon people in their coming to and going away from one, 
4) contentment with Allah in moments of plenty and scarcity, and 
5) returning to Allah in good times and bad. 


Also, among its most eminent doctrines is the “dropping and ceasing of self-management and 
personal choice,” which is actually the foundation on which the whole Path is established. Ibn 
©Ata°lllah expanded and deepened it, and made it a complete doctrine in Siifism. 


Neither Imam abu Hasan ash-Shadhdbuli, nor his successor Shaykh al-Mursi, nor Shaykh al-Mursi’s 
other successor, the Qutb Yaqit al-‘Arshi, left behind any books. All that they left behind were their 
oral statements and teachings, and some supplications and litanies memorized by their students. Ibn 
©Ata°Illah was the first to gather their sayings, advice, and supplications in writing, and to compile 
their biographies. He therefore preserved the Sbadbdbuli spiritual heritage, and without him, that 
heritage would have been lost. In addition, he was the first to compile complete books dealing with the 
teachings of the Tariqa, both theoretical and practical; hence, his immense importance in the Tariga and 
its explication to all who came after him. 


And if Ibn °Ata°Ilah had this importance in preserving the heritage of the Tariga theoretically and 
practically, he also had the important distinction of circulating and spreading it in Egypt and other 
Islamic countries. In other words, his importance lay in continuation and preservation of the Tariqa 
through giving the ‘Ahd, or ‘initiation by the hand.’ He succeeded Abu’l °Abbas al-Mursi in giving the 
initiation to numerous students who went into many Islamic countries and spread the Tariga. All of the 
Shadhdbuli chains of transmission in Egypt either go back to Ibn °Ata*Ilah, or to the Qutb Yaqut al- 
‘Arshi, another student of al-Mursi, and the majority of the chains of transmission in the Maghrib go 
back to Ibn “Ata°Tah. 


The author of the book Ta’tir al-Anfas writes: “As for the followers of Shaykh al-Mursi, they are 
countless. The most eminent of them were Sidi Yaqiit al-‘Arshi and Sidi Tajuddin Tbn °Ata°Ilah as- 
Sakandari. Consequently, the Shadhdhuli Tariqa eminated only from them. Sidi Muhammad Wafa took 


296 + THE SCHOOL OF THE SBADDDBULIYYAH * VOLUME TWO * BOOK FOUR + 


the Path from Sidi Dawud al-Bakhili, who took it from Sidi Ibn °Ata*Iah, who took it from Sidi 
Abu’l‘Abbas, who took it from Sidi Abu’! Hasan ash-Shadbdbuli (may Allah be well-pleased with 
them all). Sidi Spamsuddin al-Hanafi took the Path from Nasiruddin Ibn al-Muballaq, who took it from 
his grandfather Shihab al-Muballaq, who took it from Sidi Yaqit al-‘Arsh, who took it from the 
Shaykh Abu’! ‘Abbas al-Mursi. From these two (Sidi Muhammad Wafa’ and Sidi Shamsuddin al- 
Hanafi) the Shadbdbuli Tariqa split and spread wide... Most of the people of the Maghrib took the 
Tariqa from Shaykh Ibn *Ata°Iah.” 


After going through numerous writings and chains of transmission of later Shadbdbulis in Egypt, we 
have noticed that the majority of them are linked to Ibn *Ata*Ilah, because Shihab al-Muballag, who 
took the Tariga from Yaqit al-‘Arshi, also had a connection of transmission to Sidi Ibn °Ata*Ilah. We 
can consequently say that all the Shadbdbuli Paths are connected to Shaykh Ibn °Ata°tlah. 


b) His role in Egyptia Siifism 


In addition to being a main pillar in the building of the Shadhdhuli Way, Tbn °Ata*Illah was the most 
conspicuous representative of Egyptian Siifism in the second half of the seventh century Hijra. 


The first Sufi in this respect (who planted the seeds of Siifism in Egypt) is Dhu’n Nun al-Misri, who 
died in 245 H. He was the first Egyptian Sufi who talked about the stations and states of the Path. His 
knowledge was such that all the Shuyukh took from him and depended on him. Two other Siifis shared 
in his role and heritage, and they were Abu Bakr al-Zaqqaq al-Misri and Abu’l Hasan ibn Bannan al- 
Hammal (d. 316H.). 


During the fourth and fifth centuries, the Sifi movement went on spreading in Egypt. Among its 
eminent leaders were Abu “‘Ali al-Rudhbari (d. 322H.), Abu’l Khayr al-Aqta’ (d. 343H.), Abu ‘Ali al- 
Katib (d. 340H.), Abu’l Hasan ad-Dinawari (d. 331H.), Abu Bakr ar-Ramli an-Nabulusi (d. 363 H.), 
Tbn Tarjuman (d. 448H.), and Abu’l Qasim as-Samit (d. 427H.). 


In the sixth century Hijra there appeared a large Sufi school in Upper Egypt, whose founder Ibn 
¢Ata°lllah later recognized and esteemed. It was founded by Abdul-Rahim al-Qunna’i (d. 592H.), who 
was, as al-Mundiri relates, a very notale and well-known worshipper. After him, the shool was lead by 
Shaykh Abu’l Hasan as-Sabbagh (d.613H.), who had a great number of followers at that time in Upper 
Egypt. 


One of the most eminent Sifis of the century in which Ibn °Ata°Illah lived was Sharafuddin Umar ibn 
al-Farid, who was rightly given the title “Sultan of the Lovers,” and who died in the year 632 H. 


When Ibn °Ata*Illah was raised in Alexandria, there were in it a great number of Siifis known for their 
piety and scupulousness, such as Abu’l Qasim al-Qubbari al-Maliki (d. 662 H.), Yaqit al-‘Arsh al-- 
Habashi (d. 732 H.), Sharafuddin al-Busayri, author of the famous Burda (d. 695 H.), who’ was a 
student of Shaykh al-Mursi, and whose poetry in praise of the Shaykh al-Mursi Ibn *Ata*Ilah quoted in 
Lata’ if al-Minan. 


In the lifetime of Ibn °Ata°Ilah, the Sufi movement spread and flourished, and there were many Sufi 
schools and orders, such as the Tariga Rifa’iyya of Shaykh Abmad Rifa’i who died in Iraq in 570 H., 
the Tariqa Ahmadiyya of Shaykh Ahmad al-Badawi who came to Egypt in 634 H. and died 675 H., and 
the Tariqa Burhamiyya (which was a purely Egyptian school) of Shaykh Ibrahim Dasuqi al-Qurashi 
who died 676 H. 


Ibn °Ata°Illah also participated in spreading the Sufi movement in Egypt in his time, as the leader of 
the Shadhdbuli Tariga after Imam Shadhdbuli and Imam Mursi. It seemed however that many of the 
Sufis in his time were actually pretenders, and were not qualified to represent the true tasawwuf. That 
is why we find him censuring them in some of his writings, revealing their false pretences and warning 
his students against them. 
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We have noticed the following after scrutinizing all sayings and doctrines of Egyptian Stifis from the 
third until the seventh century (of the Hijra): 


1- None of them advocated or taught the doctrine of Pantheism or Divine incarnation. That was due, in 
our view, to their environment in Egypt, in which people relied solely on the Qur’an and Prophetic 
Sunnah, and rejected any other sources for their teachings. 


2. The Tasawwuf of each of them was clear of all foreign non-Islamic influences, so that their 
tasawwuf represents pure Islamic Sifism. Egypt at that time was far from foreign doctrines which were 
spread in India and Persia. That was contrary to early Persian Siifis, who lived in various Persian cities, 
eg. Isfahan, Shiraz, etc. They were influenced by the ancient religions and creeds and their Tasawwuf 
was mixed with foreign elements. 


3- All Egyptian Siifis were characterized by the special attention they paid to the moral practical side of 
Siifism without the indulgence in the theoretical aspects. This would explain why there were no Siifis 
in Egypt who got involved in theoretical pursuits, like Hallaj, Suhrawardi, Muhyideen ibn Arabi, 
Sadrudeen al-Qunawi, ‘Afif ad-Din al-Tilimsani, Ibn Sab’een, and other Stifis who mixed their 
Tasawwuf with philosophy. 


The proof of the preference of Egyptian Siifis for the moral practical aspect of tasawwuf instead of the 
doctrinal and theoretical was that when Ibn Arabi and Qunawi came to Egypt, they did not find any 
acceptance or echoes for their words. No Egyptian became a student of Ibn Arabi or his followers. On 
the contrary, other representatives of tasawwuf whose teachings dealt with the moral and practical, 
such as al-Wasiti, al-Badawi, ad-Dasuqi, ash-Shadhdbuli, found resounding echoes and acceptance. 
Their words and teachings flourished and took root in Egypt from the seventh century Hijra to the 
present time. 


What was true of Egyptian Siifis in general was also true of Ibn °Ata*Mlah: 


1) He never advocated pantheism or Divine incarnation or hypostasis between the Creator and the 
created, Rather, he was fully in line with the Sunna and the Ash’ari doctrine. In this respect we could 
say that he was linked with Egyptian Stifism first and to the Maghribi Shadhdbuli doctrine second. 
Both are based on the Qur’an and Prophetic Sunna. 


Imam Suyuti writes in this connection: “The sayings of Shaykh Ibn ‘Ata°Illah and his books revolve 
around the Qur’an and Sunna, are bound with Sbari‘a, and reject all ideas which are against the 
Shari‘a.” He also said: “If you look into the Risala of Imim Qushayri, the statements of Imam 
Shadhdbuli, and the books of Shaykh Ibn °AtaIlah, you will never find a word like that (such as 
‘Absolute Oneness of Creator and created, or the eternity of the world, or the everlastingness of spirits, 
or other ideas out of the teachings of Islam, nor any evidence of philosophical Siifism like that of Ibn 
Sina). If any such words about the “Oneness of Being” are found, then what they mean is the Oneness 
of Allah, and that all existence in its reality comes from Him, not what those others mean (i.e., that the 
Creator and creation are one).” 


2) His Siifism was a pure Islamic Sufism, free from foreign influences and ideologies, for he was 
brought up in a purely Islamic environment. Furthermore, he followed the tasawwuf of Imam 
Shadhdbuli, which had no place for foreign influences. He lived in Egypt, in which supremacy 
belonged to the schools of Ahl us-Sunna, and the belief system of Imam al-Ash’ari, and where other 
doctrines were rendered unacceptable, such as the Shi’a, Imamiya, and Isma’iliya. We can thus say that 
his Sufism was a purely Islamic Sunni Tasawwuf, aiming first and last at moral elevation and spiritual 
enrichment. He also had an Egyptian spirit in his style and in expressing the Egyptian life in his time. 


3) His Siifism pays great attention to the practical side. He wrote books about Sufi exercises like Dhikr, 
Khalwa (seclusion), etc., which are practiced by the Shidhdhilis to this day. 
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Shaykh Ibn °Ata°Ilah elevated the standard of Egyptian Sufism, in that his doctrine prevailed in Egypt 
in his time, and also his views and theories were kept alive and spread wide to other Islamic lands at 
the hands of his students and successors, and also by the interpreters of his book al-Hikam, about which 
we have much to say in the following chapter. 


Although neither Ibn ©Ata*Ilah or his Shaykh taught Pantheism or incarnation, they however were not 
safe from the attacks and censures of Ibn Taymiya who, it was said, wrote a book against Imam al- 
Shadbdbuli. It is also said that there was a dispute between him and Ibn °Ata°llah, and, in what 
follows, we shall analyze that dispute. 


c) The Dispute between him and Ibn Taymiya 


Our Sufi Imam al-Iskandari was a contemporary of Ibn Taymiya (661-728 H.), who used to actively 
assault Sufis and wrote many books retorting to their sayings. He exaggerated on many occasions in his 
animosity against them. He even accused some of preaching doctrines of pantheism and divine 
incarnation: Siifis such as Hallaj, Ibn al-Farid, Ibn ‘Arabi, ‘Afif ad-Din Tilimsani, and others who 
walked their ways. 


It is, however, strange to find Ibn Taymiya casting blame and censure on Imam Shadhdbuli and his 
school, because his school, as we mentioned above, is a Sunni Sifi school based entirely on the 
principles of Qur’an and the Prophetic Sunna. No exaggerated aberrations have ever been related to its 
followers, that they should be placed together with pantheists and incarnationists. It is also said that Ibn 
Taymiya wrote a book against what Imam Shadhdbuli said in his “Greater Litany” (Hizb ul-Kabir). 


Alusi, in his book I//wminating the Eyes, explained that, and wrote that Ibn Taymiya criticized some of 
the statements of Imam Shadhdbuli in his Litany. Alusi mentioned these statements and Ibn Taymiya’s 
criticism of them, and then went on to add that those statements have satisfactory interpretations (in 
contrast to what Ibn Taymiya thought). 


It was therefore natural that there would be a dispute between Ibn Taymiya and Ibn ‘Ata*Illah. They 
were contemporaries: one of them a devoted enemy of the Sifis, and the other their spokesperson. The 
first criticized Imam Shadhdbuli, and the second esteemed and defended him. About this dispute, Ibn 
Hajar writes: “...Ibn ©Ata*Illah strongly refuted Ibn Taymiya’s sayings.” Karl Brockelmann also said 
that Ibn ‘Ata*Illah was one of the strongest opponents of Ibn Taymiya. 


With us, there is a statement of Ibn °Ata°*Mlah, and it is highly probable that it was Tbn Taymiya who he 
had in mind when he made that statement. He warns his murideen about listening to the enemies of 
Siifis or those who falsely accuse them, and says: “My brother, never listen to those who are enemies of 
the Sifis, or who belittle them. Otherwise, you will fall from the eyes of Allah and will deserve His 
anger. Indeed, Siifis have sat with Allah on the basis of truth, sincerity, loyalty, and watchfulness of the 
breaths...they submitted their reigns to Him, placed themselves between His Hands, and abandoned 
seeking victory for themselves out of modesty before His Divinity. They are wholly sufficed with His 
Dominance, so that He did for them what they could not do for themselves. He fought those who 
fought against them, and conquered those who waged war against them. Allah has tried this group (the 
Sifis) through the people of external learning, among whom it is rare that an illuminated soul could be 
found...so beware of them, and run from them as you would run from a lion.” 


d) Wonders related about him 


Some biographers of Ibn ‘Ata’Illah attempted to show another side of his Sifi life besides those 
aspects which we have already mentioned. They stated some miraculous wonders related about him 
and considered them proof of his high status as a perfected Sufi who has arrived to gnosis of Allah. 


Ibn Hajar quotes Imam Dbahabi as saying: “It was said that three people were on their way to the 
session of Imam Ibn ©Ata°Ilah, and one of them said, ‘If my family would be taken care of, I would go 
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into a life of divestment.’ The second one said, ‘I pray and fast, but do not find any trace of holiness in 
me.’ And the third one said, ‘My prayer does not please me, so how can it please Allah?’ When those 
three walked into the session, Ibn ‘Ata°Illih said, ‘and among people, there are those who say...’ and 
he repeated their words exactly.” 


One realizes after examining this statement of Imam Ibn Hajar that Ibn “Ata*Ilah was able to grasp the 
hidden thoughts. This ability, in our view, is a grant which is given by Allah to a select few, namely, 
those whose hearts have been purified from distractions and impurities. No one who knows the true 
reality of the Sufi can deny this special type of persipacity; for, if the Siifi strives against his lower self, 
conquers his selfish desires and remains assiduous in the invocation, then his spirit rises to new heights, 
and he acquires a novel kind of perception unlike any other. For that reason, it is not far-fetched to 
accept that Ibn °Ata°[llah, whose soul and heart were purified through his Sufi training, had acquired 
that type of visionary insight. Furthermore, through this perception, he was able to perceive and grasp 
the thoughts that circulated between the mentioned three men and to repeat their statement word for 
word. In the Sufi technical vocabulary, this type of perception is given the name firasa (persipacity), 
which to the Siifis means the heart’s perceiving and witnessing the unseen realms by the light of Allah 
(cast in it), in accordance with the Prophetic statement: “Be wary of the firasa of the one confirmed in 
belief, for he sees with the light of Allah.” It is not actualised except for the one whose heart has been 
purified from all attachments and distractions, as the Shaykh Ahmad Zarrug writes: 


“That which is termed firasa in the religion is a light of iman which expands in the heart, and allows its 
owner to differentiate between things and discern their realities. For every believer, there is a portion, 
but no one arrives at its reality except one whose heart is free from wordly attachments and 
impurities...” 


al-Munawi relates two other occurences, one of which is during Ibn ¢Ata°Illah’s lifetime, and the other 
after his earthly passing. He narrates: 


1) “And among his wonders which are related is that Kamal ibn Hammam visited his grave and 
read Surat Hud until coming to the Words of Allah: “...and among them are the wretched and 
the blissful,” and Tbn ‘Ata°Ilah answered him from under his grave with a loud voice: “Oh 
Kamal, there is no wretched among us.” Afterwards Kamal willed that he be buried there. 


2) “And among his wonders which are related is that a student of his went on the Pilgrimage, and 
he saw his Shaykh (Ibn °Ata*Illah) going around the Ka’aba, behind the Station (of Ibrahim 
upon him be peace), between the two hills, and in the hill of ‘Arafat. When he returned after his 
pilgrimage to Egypt, he asked if the Shaykh had gone to pilgrimage while he was away, and 
they replied no. He went to him, greeted him, and the Shaykh said to him, Who did you see in 
your travels?’ and he said, ‘I saw you, Sidi, wherever I looked or went.’ The Shaykh smiled and 
said, ‘The macrocosmic man fills the world, and had he called the Qutb from some remote 
corner, he would have responded.” 


In these two narrations we are faced with two people: Kamal ibn Hammam and an unnamed student of 
his. The first states that he heard the voice of Ibn ‘Ata°Illah from his grave, and the second that he saw 
his Shaykh everywhere he went in the Pilgrimage and wherever he looked, even though his Shaykh had 
not gone on Pilgrimage or left Egypt. 


However, can the voice of a dead man be heard from his grave in such a way? Or was Ibn °Ata°Tlah, 
during his lifetime, one of those for whom long distances were folded short so that he could move 
supernaturally between Egypt and the Hijaz in such a short time as to elude anyone’s eyes? 


In fact, this question is one about which the modern Muslim scholars differ greatly. For as we find the 
Mu’ tazila denying any sort of these supernatural occurences in nature, we also find the Ash’aris and the 
other traditional Islamic schools of thought (Al us-Sunna) believing in them and accepting their 


300 + THE SCHOOL OF T 


reality. Each group supports their views with proof-texts from the Qur’an and Prophetic Sunna, or even 
with purely intellectual and rational arguments. Because plunging into this subject would take us 
beyond the subject of this study, we will suffice ourselves by examining these two incidents in light of 
modern psychology, and perhaps in the process throw some new light on these phenomena. So we say: 


It appears that these two people strongly believed in the sainthood of Ibn °Ata*Ilah, and it also appears 
that each of them was not in a normal psychological state when they said what they said. 


As for Kamal ibn Hammam, he was known to regularly experience unusual psychological states, in 
which he would be made absent from his senses. Imam Suyuti said about him in his writings: “Sbaikb 
Kamal ibn Hammam had the states of those who are granted the Karamdt (miraculous wonders) and 
Kashf (unveilings of the Unseen). In the beginning he would divest himself of worldly means and the 
company of people, then the People of the (Stifi) Path told him, ‘Go to the people for they are in need 
of your knowledge.’ The Warid (Divine inspiration) would come upon him, but he would quickly 
abandon it so he could mix with the people. One of his friends related that he was in his (Kamal’s) 
house, and said, ‘A warid overcame him, and he stood up and grabbed my hand, and dragged me with 
him until he came to the sea port. He said to the sailors, ‘What are you waiting for?’ They replied, “The 
wind stopped, so we have no choice but to wait.’ He said, ‘It is He (Allah) Who moves you and stops 
you,’ and they replied, “Yes, that’s true.’ Then, the Warid left him, and he said to me, ‘I may have been 
hard on you,’ to which I replied, “Yes, by Allah, my heart almost stopped because of running behind 
you.’ Then he told me, ‘Do not blame me, because I didn’t realize what I was doing.” 


It is evident therefore that Hammam was one of those who would experience these psychological states 
of being which would overwhelm him, during which, in spite of himself, he would become absent from 
his senses. It is what Jurjani aludes to when he writes: “The Warid is whatever comes over the heart of 
the spiritual meanings from the Unseen without that coming from the slave’s will or volition.” This 
would come to him and overcome him, so that he would act in an unusual way, such as running in the 
streets even though he was a well-known scholar, or speaking to the sailors without being cognizant of 
what he said or did. If this is clear, then we could say that it would not be far off if Kamal ibn 
Hammam was in one of these states of being when he heard Imam Ibn ‘Ata*Illih speak from his grave, 
and we could thus conclude that it was a sort of pseudoperception. But of what sort? 


Was it a pseudoperception based on sense data, or some kind of imaginative perception based on extra- 
sensory data? 


It is evident that it was an imaginative perception, which allowed him or caused him to sense certain 
realities that which were not really existent. In other words, there was no outer stimulus that could be 
perceived by others as well if they were beside him. This kind of perception is called by modern 
psychologists “auditory hallucination” which is inspired by auto-suggestion. 


What could be said about Kamal’s perception (that it could be auditory hallucination) could also be 
said about the other student, who saw his Shaykh Ibn °Ata°Illah in the Pilgrimage wherever he looked. 
This could have been because of his absolute belief in the sainthood of his teacher, and because of his 
immense love of him and constant invoking of him in his consciousness. Along those lines we could 
say that his perception was a sort of “visual hallucination,” whose inspiritation was his intense feeling 
for the Shaykh that overcame him. 


If the intended goal of these biographers who related these miraculous wonders of Ibn ©Ata*Ilah'was to 
prove his high station through them, thinking that these experiences and wonders raise his status, then 
they have made a mistake, especially with him. For he himself never attributed to these wonders which 
Allah grants to His Friends any weight whatsoever, and he was like those ascetics who give no value to 
worldly goods. He believed that they were veils which could veil one from Allah, or were stepping- 
stones to conceited illusions of grandeur. He further-more believed that these wonders could easily 
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occur with someone whose sainthood is not completed or perfected. Along these lines he writes in al- 
Hikam: “Someone might be endowed with a Karama while he has not yet become fully upright and 
righteous,” and “Not all who are most certainly among the chosen go on to perfect their liberation.” He 
also explains that the true Karama is the breaking of the habits of the self, and not of Nature, and says: 
“How can the habits of Nature be ruptured for you so that miracles result, while you, for your part, 
have yet to rupture the bad habits of your self?” And, “Your being on the lookout for the vices hidden 
within you is better than your being on the lookout for the unseen realities veiled from you.” 


Therefore, the Karamat, which are when the habits of nature are broken, do not have any worth with 
those who are firmly realized in the perfection of Tasawwuf. In this they follow the Companions of the 
Prophet g&, for they paid no attention to the Karamdt. As the historian Ibn Khaldun writes: “The 
Prophetic Companions had an immense share of Karamat, however, they paid no attention or value to 
them...such as the numerous wonders related of Imam Abu Bakr, Imam °Umar, Imam °Uthman, and 
Imam °Ali (may Allah be well pleased with them all).” 


Our Shaykh Ibn °Ata°Ilah, in spite of what had been related of him of perspicacity and wonders, was a 
true Sift who practiced Tasawwuf as deeds and as knowledge. He had a lofty status in the history of 
Tasawwuf, demonstrated by, but not dependent upon, his Karamat. 
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CHAPTER THREE: IBN ‘ATA°ILLAH’S BOOKS 
1. Introduction 


Biographers of Ibn ©Ata*Ilah mentioned his books, each one of them indicating either the books which 
he believed to be important or simply those known by him. None of them made a comprehensive 
classification of his books; not even Hajji Khalifa, whose work cannot be considered exhaustive. A 
modern researcher wanting to compile a list of all of Ibn ‘Ata*Illah’s books must therefore compare 
and combine what has been mentioned by all previous biographers. 


Carl Brockelmann, in his book History of Arabic Literature (originally in German), undertook some 
research into this subject. He included in his work all he knew of Ibn ‘Ata*Ilah’s books. He 
mentioned, with each book, whether it had been published; and if the book was printed, he gave the 
date of publication. If the book was still a manuscript, he mentioned which library carried it. We have 
relied greatly on Brockelmann’s work in our own research. 


There is another reference for the works of Ibn °Ata°Ilih made by Muhammad ibn Shanab, who relied 
on Brockelmann’s work in addition to others. 


We have compared what has been stated by the biographers of Ibn °Ata°Hlah with what Brockelmann 
stated. After a lengthy study, we were able to produce a comprehensive classification with explanation 
and interpretation. We have also corrected some of Brockelmann’s mistakes. We included printed 
books and manuscripts that he did not mention, giving their numbers and the libraries in which they 
can be found. In addition, for each book we have indicated its subject; the reason for writing it; its Safi, 
literary, and philosophical characteristics; its importance; and its chronological order. 


2. Comprehensive Classification of Ibn ‘Ata*Ilah’s Books 
1) Proverbs or Maxims: al-Hikam 


It seems that the Hikam was the first major composition of Ibn *Ata*Ilah. He referred to the proverbs 
and quoted passages from them in all his other books, including Illuminated Guidance on the Dropping 
of Self-Direction, Subtleties of Endowments, The Bride’s Crown, and The Sign of Success. 


Hajji Khalifa stated that when Ibn °Ata*Ilah completed the Hikam, he showed it to his Shaykh Abu*l 
© Abbas al-Mursi, who said to him: “My son, you have included in this text the objectives of the Jhya 
(of Imam al-Ghazili) and even more.” If what Hajji Khalifa said is true, then the Hikam must have 
been written before 686 A.H., the year in which al-Mursi died. The Hikam was therefore one of the 
early works, written when Ibn °Ata°Mlah was still young. 


(The Hikam has been produced in different prints, of which Brockelmann mentions Bulaq Print (1285 
A.H.), Cairo Print (1303 A.H.), another Cairo Print (1306 A.H.) with the commentary of ash-Sharqawi, 
a Cairo Print at the end of the commentary of Ibn °Ajiba (1331 A.H.), and another Cairo Print (1350 
A.H.) by Tadamun Akhawi Press. There are several modern translations, the best being by the late 
Victor Danner of Indiana University.). 


Literary Characteristics of the Hikam 


The Hikam of Ibn °Ata*Ilah is considered to be amongst the most eminent works of Arabic Sufi 
literature. The hikam genre has an artistic heritage whose importance has not been fully studied. 
Through short statements of only a few words each, hikam bear an immense amount of meaning. Most 
hikam are written as an address to the murid traveling on the Safi Path, alerting the student to the rules 
of the Path he must follow. There is no logical sequence between the various sections, and the.author 
did not classify them by subject. Hikam are expressions of Ibn °Ata*Illah’s perceptions, written without 
any intention of being classified. 
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The author made an effort to select words which would leave an impact on his listener. Any listener, 
even a non-Sifi, would rejoice when listening to the Hikam. One can only imagine their great impact 
on the Sufi. Ibn °Ata*Illah paid close attention to similes, metaphors, and literary refinements. 
Frequently he used rhetorical questions or exclamations. He would also express one meaning through 
various different statements. However, he rarely used logical progression in the sequences of the 
proverbs. As an example of his use of metaphors, consider his statements to the murideen: 


“Bury your existence in the earth of obscurity, for what grows without having first been buried, 
flowers imperfectly.” 


“The establishment of sanctity does not necessitate that the attribute of human nature be 
nonexistent. Sanctity is like the light of the sun in daytime; it appears on the horizon but is not 
part of it. Sometimes the suns of His Attributes shine in the night of your existence, and 
sometimes He returns you to your existence. So daytime is not from you to you, but instead, it 
comes upon you.” 


“Sometimes He makes you learn in the night of contraction what you have not learned in the 
radiance of the day of expansion. You do not know which of them is more beneficial to you.” 


“The branches of disgrace only grow from the seeds of ambitious desire.” 


“Travel not from creature to creature; otherwise you would be like the ass at the mill. Round and 
round he goes, his destination the same as his departure point. Rather, go from the creatures to 
the Creator, and the final end is unto your Lord.” 


Ibn °Ata°Ilah also used rhyming, but in a manner that did not lessen or corrupt the meanings of his 
proverbs. Rather, it enriched them and added power and sweetness to them. For example: 


His providential care for you is not due to anything coming from you. 
Where were you when He confronted you with His providence 
or met you face-to-face with His care? 
Neither sincerity of deeds nor the existence of spiritual states 
has any reality in His Eternity. 
Instead, only pure bestowing and sublime giving are there. 


And also when he writes: 


How can your subsequent asking be the cause of His prior giving? 

Far be it for the Divine Decree of the Eternal to be subject to contingent causes.” 
Or when he speaks of the methods and truths of gnosis, saying: 
“Meditative reflection is of two types: the reflection of confirmation and faith, 
and the reflection of contemplation and eye-witnessing. 

The first is for the adepts of reflective thought; 
the second is for the adepts of contemplation and insight. 


Tbn °Ata*Illah sometimes uses paronomasia,? as when he says: 


“It is possible to fulfill some obligations sometimes, 
but it is impossible to fulfill the obligations of every moment, 
for there is no moment wherein Allah does not hold against you a new obligation 
or a definite matter. So how can you fulfill, in that time, someone else’s obligation 
when you have not fulfilled Allah’s?” 


' Add transliterated Arabic in footnotes to show the rhyming style. 


? Paranomasia means here a play on words that deliberately exploits confusion between different meanings of words for 
rhetorical effect. 
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The meaning of ‘moments’ in the first statement is the known meaning of the times of religious 
obligations, but the meaning of ‘moments’ in the second statement (in the Suficontext) is the inward 
dealings which Allah brings upon the slave. 


He also uses antithesis to strengthen his words. Listen to him when he says, for example: 


“Disobedience which bequeaths humiliation and need (to Allah ) 
is better than obedience which bequeaths ostentation and pride.” 


Or when he says: 
“Be established in your attributes, and 
He will extend to you the support of His Attributes. 
Realize your lowliness and He will support you with His Sublimity. 
Realize your incapacity and He will support you with His Power. 
Realize your weakness, and He will support you with His Might and Force.” 


Or when he writes: 


“No search pursued by the help of your Lord remains at a standstill, 
but any search pursued by yourself will not be made easy.” 


Tbn °Ata°Illah also uses the rhetorical question extensively: 


How can the heart be illumined 
when the forms of creatures are imprinted on its mirror? 
How can one travel to Allah while he is chained to his passions? 
How can one think of entering Allah’s Presence, 
while he has not purified his carelessness? 
How can one dare to unfold secrets while he has not given up his folly? 


He said of his murideen, with regard to the ethics of friendship, “If you accompany an ignorant one 
who knows his ignorance and admits it, it is better than accompanying a learned man who is proud of 
himself. Is there really any knowledge in a learned man who is proud of himself? Is there really any 
ignorance for an ignorant man who confesses his ignorance?” He said, advising bis murideen to resort 
to Allah and not to rely on people: “Do not stretch your hand to a man, requesting his support ina 
matter that Allah has passed over you; how can one be lifted up if Allah has put him down? How can 
one lift up another when he cannot lift up himself?” : 


Ibn °Ata°Illah uses many expressions in his proverbs for a single meaning. He says, for example: “Not 
everyone who has been supported by Karama has been fully established,” meaning that not every Sufi 
who has been endowed with ‘Karama’, has freed himself fully from the dictates of his soul. He 
expresses the same meaning by saying: “A man might be endowed with Karama, while he has not 
become righteous.” He also expresses it differently by saying to his murideen: “Looking into what has 
been concealed of your defects is better than looking into the unknown.” 


Ibn °Ata*lllah rarely used Jogical sequence in his proverbs, as when he says to his murideen: 


“The truth is not veiled. It is you who are veiled from beholding Him. If anything veils Him, it is 
covering Him. But anything that covers, hides and dominates; and He is the only One who is Dominant 
over His servants.” 


These are some of the literary and rhetorical characteristics of his proverbs. We will now turn our 
attention to their subjects and Sufic characteristics. 
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Subjects of the Hikam: 


Tbn “Ata°Tllah put his Sufi thoughts in his Maxims. We do not exaggerate when we say that they 
include his entire doctrine and that all that appear in his other books are but explanations of them. 


Some of his Maxims deal with Sharia rules with respect to their influence on worshipping travelers. 
Some of them deal with soul exercises and the stations that are related with them. Some of them 
revolve around knowledge, its essence, tools, systems, and the ethics of knowers. Some of them 
include metaphysical viewing in the explanation of existence, its relation to Allah and man’s relations 
to Allah. Some of them initiate codes of general behavior which must be regarded by the traveler 
during his exercise, states, stations, and knowledge, in other words ethics of the path from its beginning 
to its end. 


Their Sufi Characteristics: 


The Maxims as a Sufi classification are characterized by symbolism. Tbn °Ata°Ilah, in using a 
symbolic style, was in fact following Sufis who intentionally on many occasions disguise their tastes 
by using their own phraseology, and thus their sayings may have two meanings, one derived from the 
outer meaning of the words and the other deduced by analysis. This meaning can be closed completely 
for a non-Sufi. That symbolic meaning, as At-Toussi refers to it, is “an interior meaning stored under 
its words and is not gained except by its people”. 


Symbolism with Sifis also means the amalgamation of many meanings in a few words because we are 
jealous of them and want to keep them away from deniers or skeptics. 


The Maxims of As-Sakandari were symbolic because on one hand they included a lot of the interior 
meaning stored under normal sayings, which no one except Siifis could certainly understand, and on 
the other hand, their few words express a lot of content. Sometimes one maxim may, in spite of its 
brevity, include a complete Sufi doctrine. 


An example of Maxims of few words that mean a lot and which need deep insightful thought to be 
understood is his saying to his mureed: 


1. “He got you to behold before he got you to attest, so creations attested His Deity, and hearts 
were ascertained with His Oneness.” 


2. And his saying: “Not everyone who has been chosen has been ascertained fully.” 


3. And his saying: “The universe is established by Him and established in His Oneness.’ The first 
statement refers to the previous witnessing of the human soul of the Oneness of Allah in 
another world, i.c. the world of light particles, before it ascended to the body and that man is 
required in this world to attest to Allah’s Oneness. Knowledge of Allah 3%, though a 
prerequisite for the outer world, is in fact intuitive in origin. 


The second statement refers to the basis on which the soul exercise stands, i.e. the following of Allah’s 
attributes through witnessing Him in as much as humanly possible because a Siifi will only get out of 
his mean qualities by witnessing the attributes of Allah gu. 


As for the third statement, it refers to a doctrine in interpreting existence to the effect that the universe 
is created by Allah 3%, consequently creations do not really exist by themselves vis-a-vis the Oneness 
of Allah, which is the real existence. 


When I first got engaged in this thesis, I could not understand many of the Maxims. Then when I read 
other books by Ibn °Ata*Illah and returned to the Maxims, their real meaning started gradually to 
appear for me. 
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It seems Ibn °Ata°Ilah meant that his Maxims were addressed only for the few. It also seems that he 
did not mean to express their Sufi realities explicitly. He believed, like other Sufis, that explicit 
expression of these realities is not a quality of an ascertained Sufi, because revealing them would make 
them cheap and common. He refers to this in one of the Maxims by saying to his mureed: “He that you 
see answering every question expressing everything he saw and saying all that he knows is proving his 
ignorance.” 


Al-Rondi tells us that when he started to express the Maxims of Ibn °Ata*Ilah, he was afraid because 
their words were symbolic. He said: “We are unable to comprehensibly gather all that the book 
includes because the sayings of walis (awliyaa) and knowers by Allah are full of hidden secrets and 
concealed wisdom that are only described to them. It is only by taking from them that one can know of 
them. In these words which we write, we do not pretend that we aim to explain the sayings of the 
author nor that what we say is the reality of his doctrine. If we pretended so, that would be impossible.” 


There is another characteristic of his Maxims. They deal with faith and they are in accordance with the 
Kitab (Qur’an) and Sunnah. They do not include any imaginary or deniable statements. Ibn Ajiba, one 
of interpreters of the Hikam, refers to the system which its author followed by saying: “...the system 
used in them is a system which singularizes Allah, which cannot be accused by anyone.. - 


Ibn Mughayzel al Shadhdbuli sees that the Maxims do not include anything like pantheism or other 
degenerate doctrines. He says: “Had there been a single particle of a pantheism or deviation in them, 
As-Subki would have never read them...” 


Their Sifi Merits: 


The Maxims have great Sifi merits. They summarize Ibn °Ata*Illah’s Stiff doctrine and they are 
considered like a constitution for travelers on the Shadhdhuli path. Ibn °Ata°Iah was known among 
his companions by his Maxims. They called him ‘the owner of hikam’. 


The Maxims became famous among those who came after Ibn °Ata*Illah in Egypt and other Islamic 
countries, especially in countries of the Magbrib (Tunisia, Algeria, Morocco, and Libya) and in 
Andalusia, where the Hikam was studied, and many scholars managed to interpret them. 


Tbn Ajiba stated, with regard to their Safi worth, that Shaykh Al-Arabi (a later Maghribi Shadhdhuli) 
heard a fagih called Al-Banani saying, “The Hikam of Ibn °Ata*Ilab are almost like revelation. If salat 
were correct without the Qur’an, it would be correct by the Hikam.” 


The Hikam was not only famous among Siifis who came after Ibn °Ata*Ilah, but they also found their 
way to professors at Al-Azhar. Many Egyptian scholars gave lessons in them; among them was Shaykh 
Al-Madabghi who died in 1170H, Shaykh Al-Adawi who died in 1189H, Shaykh Mohammed Ibn Barri 
who died in 1193H, Shaykb Al-Sharqawi who died in 1227H, Shaykh Al-Sharnoubi and others. 


Ibn Zaki Mubaarak stated that the Hikam were studied in Al-Azhar in this century (twentieth) by great 
professors like Shaykh Mohammed Bakheit (Mufti of Egypt) who used to teach them after Asr prayers 
each day in Ramadan in Al-Hussein mosque. He said he had himself taken some of these lessons and 
that he was highly impressed and illuminated by their meaning. 


Nowadays, the Maxims are still taught in some Sifi gatherings. That shows that the Hikam is 
undeniably more than a vivid relic, and still teaches in spite of the lapse of centuries. 


The Maxims were variously interpreted and explained in different times and different ages and different 
languages and they were described, as Hajji Khalifa said, by those whose taste was refined due to their 
artistic meaning. There is probably no other Siifi exposition that has been equally explained. 
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Professor A.J. Arberry is of the opinion that the Maxims of Ibn °Ata*Illah were unusually accepted and 
that is manifested by the large number of interpretations which were written on them. He describes 
them as a small attractive and eloquent book. 


The Spanish orientalist Miguel Asin Palacios noted the importance of the Maxims and their 
explanations by Al-Rondi in a thesis which he wrote about the interpreter and the possibility of his and 
the Shadhdbuli influence on the views of the Christian San Juan De La Cruz of Spain. 


The English Orientalist A.J. Arberry translated a few of its statements. We give below a list if the 
interpretations of the Maxims (as available to us) chronologically classified. 


Interpretations of His Maxims: 


1. The interpretation of Al-Rondi who died in 792H (1389 AD). He was from Andalusia. His 
interpretation was mentioned by Hajji Kbalifa and also by Brockelmann. He said,it was one of the 
school Sufibooks in Zaitouna mosque in Tunisia. It was published many times; Brockelmann mentions 
Boulak 1285H, Cairo 1297H, and Cairo 1306H. On their margin there is an interpretation by Shaykh 
Al-Shargawi. We add to these dates of prints, Boulak 1287H, 1299H, and Cairo 1304H, 1310H, 
1313H, and 1317H. 


2. An interpretation by Al-Rondi’s son, which was mentioned by Hajji Khalifa and was 
described as a small mixed interpretation. 


3. An interpretation by Shaykh Zarrouq, who died in 899H. It was mentioned by Hajji Khalifa 
and Brockelmann. Brockelmann mentioned its Cairo prints 1288H and 1289H. Hajji Khalifa said that 
Shaykh Zarrouq mentioned in some of his interpretations that he studied the Maxims fifteen times and 
that he wrote by hand each time a different interpretation of them. We have found the written copies of 
Shaykh Zarrouq’s interpretation in the library of Al-Azhar. It’s said that these were his seventeenth 
interpretation of them. Their numbers are (106) 6150 and (1314) 44809. It is also said that Shaykh 
Zarrouq wrote over thirty interpretations of the Maxims. 


4. The interpretation of Safiuddin Abil Mawahib Al-Shadhdbuli, which was referred to by his 
student Al-Axora’i, Hajji Khlifa and Brockelmann. We were lucky to find a written copy of it in the 
Garret collection under the number 1582 in Princeton’s University Library, USA. 


5, The interpretation of Al-Axora’i, which Hajji Khalifa mentioned; its author wrote in Mecca 
in 903H (1497 AD). Brockelmann mentioned two written prints of it, one in the Berlin Library under 
the number 869415, and the other in the Gotha Library under the number 890. 


6. The interpretation of Al-Hanbali, who died in 971H. It was mentioned by Hajji Khalifa, but 
not by Brockelmann. 


7. The interpretation of al-Muttaqi al Hindi, who died in 977H (1569 AD). Brockel-mann 
mentioned a written copy of it in the Berlin Library under the number 8696. 


8. The interpretation of Shaykh Al-Manawi, who died in 1091H (1622 AD). It was mentioned 
by Hajji Khalifa and Brockelmann said there was a written copy of it in the Berlin Library under the 
number 8697/8, another copy in the Paris Library under the number 5324, and a third copy in the 
Egyptian National Library (no. 200 Sufism). We add two written copies in Al-Azhar Library, no 
(50)3175, and (753) 28638. 


9. The interpretation of As- Siddiqui, who died in 1033H (1623 AD). There is a written copy of 
it in the Egyptian National Library under the number 4128 Stfism. 


10. An interpretation by an anonymous author written in 1055H. The written copy of it is in the 
Egyptian National Library under the number 41490. 
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11. The interpretation of Shaykh Ibn Zikri, who died 1144H. Brockelmann mentioned a copy of 
it in the Paris Library under the number 1351, one in the Egyptian National Library, no. 230 Sufism, 
another copy, no. 4139 Sufism, and a third copy in Al-Azhar Library, no. (756) 28641. 

12. The interpretation of Al Madani, who wrote it in Al-Madina in the year 1145H (1732 AD). 
Brockelmann mentioned a copy of it in the Algerian Library, no 3523. 

13. The interpretation of Al-Madabghi who died in 1170H. It is never mentioned by 
Brockelmann or by others. There is a copy of itin Al-Azhar Library, no. (752) 28637. 

14. The interpretation of Shaykh Al-Bayyoumi, who died in 1183H. It is mentioned by Al- 
Jabarti and Brockelmann. There is a copy of it in the Egyptian National Library under the number 206 
Sufism. 

15. The interpretation of Shaykh Ibn Barri Al-Adawi Al-Maliki, who died in 1193H. He wrote 
it following the interpretation if his own Shaykh (‘Ali Al-Adawi who died in 1189H). He finished it on 
Sunday 18" of Ramadan 1182H. It was neither mentioned by Brockelmann nor by anyone else. There 
is a copy of it in the Egyptian National Library under the number 115 Sufism. 


16. The interpretation of Shaykh Ibn Karran. It was mentioned by Brockelmann who said there 
are two copies of it, one in Fez and the other in Rabbat. 


17. The interpretation of Al-Yamani, mentioned by Brockelmann. 


18. The interpretation of Al-Hindi. Brockelmann mentioned a copy of it available in the 
Rampour Library no. 1370354. 


19. The interpretation of Al-Waziri. Brockelmann mentioned a copy of it in the Shaheed ‘Ali 
Library under the number 1323. 


20. The interpretation of Ibn Ajiba Al-Fassi. It was neither mentioned by Brockelmann nor by 
Hajji Khalifa. It was started by its author in the first month of the year 1211H, and completed the same 
year. It is printed in Cairo, the year 1324H and 1331H. 


21. The interpretation of Shaykh Al-Sharqawi, who died in 1227H. It was mentioned by Al- 
Jabarti. It was frequently printed on the margin of Al-Rondi’s interpretation. 


22. The interpretation of Shaykh Al-Sharnoubi. It was mentioned by Brockelmann. Sarkis 
mentioned in his dictionary that it was printed the year 1304H. 


23. The interpretation if Maher in Turkish. It was mentioned by Brockelmann and printed in 
Istanbul in 1323H. 


24. An interpretation in Malaysian by an anonymous writer printed in Mecca. Snouck 
Hergronie mentioned it in his book ‘Mecca’ part 2, page 387 as Brockelmann stated. 


24. An excellent translation by ‘Abdu-l-Jabbar (Victor) Danner published in English in 1973 by 
E.J.Brill in the Netherlands and in other editions as well. 


The Maxims in Poetry: 


As many have concerned themselves with the explanation of the Maxims, many others have concerned 
themselves with composing them in poetry. The following are what we have ourselves seen of them: 


1. A composition by Kamal Addin Ibn ‘Ali Sherif, who died in 906H. Brockelmann mentioned 
a copy of it in the Berlin Library under the number 8699. 


2. A composition by Adul Karim Mohammed Ibn Arabi mentioned by Brockelmann under the 
number 1321 in the Fez Library. 
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3. A composition by Ibrahim Ibn Malik. Brockelmann mentioned two copies of them, one in 
Algeria Library under the number 2429, and the other in the Egyptian National Library, but we could 
not trace it. 


4. A composition by ‘Ali Shihab Addin Ibn Mohammed Ibn Saaduddin, mentioned by 
Brockelmann under the number 1356258 in the Rampour Library. 


5. A composition by “Abdullah Ibn ‘Ali Al-Maliki. It was neither mentioned by Brockelmann 
nor anyone else. There is a hand written copy of it in the Egyptian National Library under the number 
219 Siifism. 


The Classification of His Maxims: 


Another Sufi classified the Maxims. He was Ala’uddin ‘Ali Ibn Husam-uddin Abdul Malik Tbn Kadi 
Khan, known as Al-Muttaqi Al-Hindi, who died in 977H. There are several copies of his classification 
of the Maxims in Al-Azhar Library. 


Commentary: 


As we have seen, the Maxims have been numerously explained from the eighth century of Hijra up to 
the present time. They found their way from Egypt to other Islamic countries, e.g. Spain, the Maghrib 
countries, the Arabian Peninsula, Turkey, India, and Malaysia. They consequently became a living 
Sufiheritage. 


No other books by Ibn ‘Ati*Mlah received such attention, in spite if their high worth. His other books 
are important because they explain the symbolic indications of the Maxims. All interpreters of the 
Maxims relied on them greatly, and without those books, they would not be able to understand the 
Maxims or disclose their inner objectives. 


2) Ibn Ata’Illa’s Supplication: 


He has a Siifi supplication which is considered one of the best pieces of his Sufi literature. It isa 
petition to Allah, and most probably he composed it simultaneously with the Maxims because its 
language is similar to theirs. We relate here some paragraphs of it to prove the worth of Ibn °Ata Wah 
as a writer who wonderfully expresses his emotions and could reveal his feelings in a way that attracts 
his listeners and conveys to them his piety and devotion. 


Tbn °Ata* [lah starts by saying: 


“My Allah, I am poor in my wealth, how can I not be poor in my poverty? My Allah, I am ignorant 
in my knowledge, how can I not be ignorant in my ignorance? My Allah, the diversity of your 
planning and the suddenness of your destiny stopped your knowing slaves from leaning on any 
grant but not to despair in calamity. My Allah, I am worth my meanness, and You are worth Your 
generosity.” 


He then goes on in his supplication expressing his feelings and states. He speaks about his knowledge 
of Allah by faith and not by proof: 


“My Allah, how can anything prove Your existence while it is in its very existence depending on 
You? Can anything beyond You be more obvious than You as to show up? When are You absent, 
so that a proof of You is needed to prove You? When have You been far away so that creations can 
lead to You?” 


His rhetorical talent then shows up in words which until now people reflect on. He says: 


“My Allah, my humiliation is so obvious to you. 
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My state is known to you. 
By You I ask You to reach to You and by You I prove You. 
Please guide me by Your light to You 
and place me by the righteous of slavehood in front of You.” 


He then explains his dropping of self-direction with Allah in a language that bears the devotion of a Sufi: 


“My Allah, please abandon me with Your planning from my planning 
and by Your choice for me from my own choice. 
Please place me in the station of need to you... 
My Allah, by You I ask You for victory, please give me victory. 
On You I rely, do not abandon me. I ask You, do not send me away. In Your bounty I wish, do not 
deprive me. To Your presence I trust, . 
do not let me be distant. 


I By Your gate I stand, do not dismiss me.” 


He then expresses feelings of knowledge, love, and proximity to Allah in a language that in my view 
was never surpassed by any Siifi. Reading his petition to Allah: 


You have illuminated the hearts of Your walis as they knew and singularized You. 

You have driven away the otherness from the hearts of Your lovers, so they did not love but You 
and never want of others. You delighted them when creation did not look to them. You guided 
them until everything became clear to them. 

What does he find who had missed You, 

| and what has he missed who had found You? 


He goes on in this manner until the end of his supplication, expressing his Sufi states sincerely and 
beautifully. This supplication had and still holds a high esteem for Shadbdbulis. They reflect on it late 
at night in petition and worship. 


Interpretation for his Maxims also explained this supplication, and it was practiced numerously after the 
end of the Maxims and their interpretations, also after the end of Taj Al-Aruss. Brockelmann was.wrong 
when he stated that it was only written and not permitted. 


3) Advice to His Companions in Alexandria: Wasiya ila-l Ikwan bi-I Iskandariyah 


It is advice which Ibn ‘At*Ilah sent to his companions and mureeds in Alexandria in the early days of 
the month of Rabi’ Al-Awwal (third month) of the year 694H. He explained to them heavenly 
attention, love, gratitude, Tawba, seclusion, litanies, etc... It starts as follows: 


“Tn the name of Allah, most Merciful, most Compassionate, peace of Allah, grace and benediction | 
on my loving friends and beloved sons. May Allah protect them, guide and safeguard them.... 


Know, Allah bless you, that heavenly attention, though unknown, has a sign that reveals it and 
indications that lead to it...” 


Brockelmann stated that that advice was handwritten but it is not so. It was printed at the end of 
Subtleties of Endowment in the year 1322H. 
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4) Illuminating Guidance on the Dropping of Self-Direction: at-Tanwir fi Isqat it-Tadbir 


Because Ibn °Ata°Illah’s entire doctrine revolved on one axis, being man’s dropping of his own self- 
direction for the direction of Allah and being content with Allah’s choice for him, he singled out a 
special book to explain his doctrine and prove it with all sorts of proofs. Brockelmann described the 
book “Illumination” as revolving around the idea of full resort to Allah. Ibn °Ata*Illah said in this respect: 


“...know my brother, may Allah make you of His lovers and enrich you with his proximity, get you 
to drink from the drink of his beloved, safeguard you with his continuous nearness to you from His 
aloofness... that he who wants to reach to Allah, should enter to Him from His gate and reach Him 
by the means He set for that. The first thing he should do is to purify himself from self-planning and 
contesting with fate. I have written this book to show that, and I called it: “Illuminating Guidance on 
the Dropping of Self-Direction” so that its title should express its subject and its words should tally 
with its meaning...” 


The first chapter includes proofs for His doctrine from the Kitab and Sunnah, the reasons for dropping 
self-direction, undesirable self-direction, desirable self-direction etc.... The second chapter is an 
application of his doctrine in the field of livelihood and learning and earning a living. He quotes several 
ayat (Gyat:verses) from the Qur'an, and prophetic hadith in support of his views. He also gives 
examples of material matters to support them. He wrote it in a preaching language and filled it with 
similes and metaphors that reveal his rhetorical talent. Listen to him saying, in urging his murid to drop 
self-direction: 


“The example of a slave with Allah is like a tree that has been planted by someone who wanted its 
growth and fruit. The tree knew, if it has knowledge, or in other words our knowledge is that that 
man would never plant it and deprive it of water. How could he do that, when he is keen to have its 
fruit? In the same way, you, slave, are the tree of Allah. He planted you and waters you every 
moment. He gives you nutrition. Do not accuse Him of planting the tree of your existence and then 
depriving you of water after planting you. He is not forgetful nor is he inadvertent.” 


Also listen to him urging his murid to do good deeds for his hereafter and to forsake depression 
emanating from getting involved or obsessed by livelihood: 


“The one that is obsessed by his livelihood, in negligent advoidance of his hereafter, is like a man 
that has been attacked by a lion which is about to kill him. At that moment, a fly falls on him. He 
becomes busy in driving away the fly and leaves the lion. That is an ignorant slave. Had he been 
wise, he would have got himself involved in escaping from the lion first...” 


Tbn °Ata*Illah ends his first book by a chapter in which the he summarizes his doctrine in the form of a 
petition to Allah which is based on the realities of His own planning and sufficing His slaves. It also 
reveals his rhetorical talent. He says: 


“Oh slave. I have been for you by my own planning before you were for yourself. 
Thave cared for you before you existed. 
Now I am still caring for you.... Oh slave, J am still singular in the creation and shaping. I am 
singular in the judgment and direction. : 
You have not participated with Me in My creating and shaping so do not participate with Me in My 
judgment and direction... 
Oh slave, look to your relation to My universe; 
you will find that you are vanishing in the annihilated. 
What do you think of Who does not vanish.... 
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Oh slave, as you have surrendered to Me 
in creating My land and sky all by Myself alone, 
surrender your existence to Me. 
You are Mine.Do not plan with Me because you are with me.” 


Tbn °Ata°Illah mentioned that he started writing it in Mecca and completed it in Damascus in the year 
695H (1296 AD). Brockelman mentioned its’ prints being “Cairo 1281H, 1290H, 1300H, 1313H, and 
1323H.” We add: Cairo 1301H, 1321H, 1345H, and 1350H. There are two new translations in the US, 
one from Fons Vitae and one from an-Noor Foundation (used above). 


5) Subtleties of Endowments in the Merits of Shaykh Abu-l-’Abbas Al-Mursi and his 
Shaykh Abu-l-Hassan ash-Shadhdhuli: Lata’if al-Minan: 


He wrote this book after his book [/lumination, more precisely, he wrote it in the year 698H, as we 
have deduced from some of its statements, which show that it was written after the death of the Sultan 
Lajien. He wrote it when he found that his duty was to preserve for those who came after him the basis 
of the Shadhdbuli tariqa, its ethics, and the history of its Shaykhs (shuyukh). He wrote a biography for 
his Shaykh Al-Mursi and his Grand Shaykh Abu-l-Hassan Al-Shadbdbuli. He stated their merits, 
litanies, words, and advice. He was the first to do that. He wrote about this, saying: “I meant the book 
to include some of the merits of our Shaykh, the Qutb of knowers, the flag of the dedicated, the master 
of Sufism, the guide of travelers...he who has reached to Allah and who unites others to him, Shihab- 
uddin Abu-l-’ Abbas Ahmed bin Omar Al-Ansari Al-Mursi... I also mention his Shaykh from whom he 
took, the stories that are related to him and which I have heard myself from him, his wonder, 
knowledge, secrets, and his dealings with Allah... I do not know of any of our Shaykh’s friends who has 
classified his words, stated its secrets, knowledge, and wonders. All that urged me to write this book.” 


Tbn °Ata°Illah, however, did not only include what he has mentioned above, but he also added some of 
his own perceptions in Sufism. He wrote an introduction about the significance of prophethood, 
walihood, and other Sufi subjects such as annihilation, existence, knowledge, interpretation of 
existence, and heavenly love, and followed it by a chapter on wonders and his doctrine on asceticism. 
In it also, he stated some stories about his own Sufi life. 


All those who wrote biographies for ash-Shadhdhuli relied on the book of Ibn ‘Ata*Ilah, therefore it 
has the merit of being the pioneer in commemorating the heritage of the Shadbdbuli Tariqa. 


Among all books by Ibn ‘Ata°Illah, this one is singled out by being systematically classified according 
to a scientific order. 


He finished this book by a short conclusion. Brockelmann mentioned the following prints of this book: 
Tunis 1304H. Cairo 1321H. We add: Cairo 1322H, Cairo 1357H (1938 AD). 


6) The Bride’s Crown including the Soul’s Refinement: Taj ul-Ariis il-Hawi li Tahdhib in- 
Nufis 


©Ata°Llih wrote this book after the ///umination and Subtleties of Endowments. It is based on them. As 
Ibn Ajiba says: the Bride’s Crown included Sufi preaching by which its author urges his mureeds to 
stick to Shari‘a and Sufi ethics. 


It is clear he meant the common people by this book and not the Sufis only. Listen to him saying in its 
introduction: 
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“You slave. Ask for repentance from Allah at all times. 
Allah has ordered you to do that by saying: “Repent to Allah, all of you believers, 
so that you may win.” 
Allah also said: “Allah loves those who repent and loves those who purify themselves.” 
The Prophet said: “My heart sometimes rusts and I ‘astaghfir Allah ’ 
seventy times a day.” 


If you want Tawba, you should not stop meditating on what you have done all your day. 
If you find obedience, thank Allah for it. 
If you find disobedience, blame yourself, resort to Allah and repent.” 


He them goes on, giving examples sometimes, as when he says: 


“disobedience is like fire. Darkened is its smoke. 
He that had fire in his house for seventy years, would not his house become black?! 
Similarly, the heart darkens by folly. 
Itis only cleaned by tawba.... A slave is like an iron pot. 
When fire is kindled under it, it become black, 
but if you go on washing it, it will be clean. 
If you leave it, cook in it time after time, black will be a part of it until itis broken. 
Washing will not help it. 
Tawba washes the darkness of the heart. 
Deeds will then show up with the smell of being accepted.” 


It is clear that Ibn °Ata°Iah meant the commoners only by his preaching. This book has other titles... 


Brockelmann was wrong when he considered that the book entitled The Masterpiece of Sufism was 
different from the Bride’s Crown, because it seems he concerned himself only with the title and did not 
read the book. 


He was wrong once again when he considered that a written copy found in the Berlin Library under the 
number 3217 was another book and not the Bride’s Crown. Al-Azhar Library has another copy. 


That leads to the deduction that Ibn °Ata°Illah did not give a title of his preachings included in the 
Bride’s Crown. It seemed some of his mureeds classified them each on his own and consequently they 
were given different titles. The Bride ’s Crown was printed several times under this singular name. 


7) The Sole Goal in Knowledge of the Singular Name: 
al-Qasd ul-Mujarrad fi Ma ‘rifat il-Ism il-Mufrad 


This book is a message written by Ibn °Ata°Illah to cover his doctrines in theologies. They revolve 
around Allah’s Essence,Attributes, Names, Acts, the way to know Hm, etc. 


In this epistle, the philosophical and theological brilliance of Ibn “Ata°Ilah manifests clearly, showing 
in his usage of the technical vocabulary of the philosophers and theologians concerning eternity and 
contingency, categories of existence, and what relates to the accidents, such as movements, stillness, 
change, etc. He also uses ideas about what is necessary and what is possible to justify his own Sufi 
views. 


Tbn ©Ata°Illah’s experience in Ashaari doctrine shows up clearly when he speaks about the ‘being’ and 
its attributes. He says, for example: 
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“Know that all attributes of Allah are all attributes of deity and qualities of it. 
This is not to say that they are He or that He is them....” 


The “Sole Goal” does not include mental subjects only, but it also includes Sufi tastes related to ethics, 
as when the author speaks of trying to follow Allah’s attributes in one’s life, and the what of that. It 
also includes other tastes related to knowledge, as when he speaks of knowledge of Allah and its ways, 
the meaning of ‘beholding’ and its doctrines and other Sufi subjects in this connection. 7 


This message has been mentioned by both Ibn Ajiba and Hajj Mohammed Al-Kawhan under the title: 
The Pure Saying in the Knowledge of the Singular Name. 


It was printed in Egypt in the year 1348H (1930 AD). 
8) The Key to Success and the Lamp of Spirits: Mifiah al-Falah wa Misbah al-Arwah 


This work is considered among the most important of Ibn ‘Ata*Ilah’s books, as it includes rules for 
practical Sufiexercises, e.g. dhikr, seclusion, isolation, etc. It is written in a scientific way and 
according to a definite system. It falls into two parts: the first includes an introduction and basics. 


In the introduction, he speaks about the essence of dhikr (supplication), his views about the human 
soul, its grades, and the impact of supplication on it. 


In the first part, he gives proofs for the value of Sufi supplication from the Kitab and Sunnah. He then 
deals with the practical value of supplication, what to chose of it, the ascent of the traveler in it. Then 
comes a chapter about Sufi seclusion and what is related to it. 


The second part gives an explanation of the litanies. It includes linguistic, philosophical, and basic 
research into the meaning of “there is no God but Allah”. It includes a chapter which deals logically 
with the proofs of Allah’s singularity. After that it includes Sufi subjects related to supplication by 
“there is no God but Allah”, and other supplications. 


The conclusion includes times of supplication and in incantation (ar-Ruga) and what is connected with 
it. Here, Ibn °Ata*Illah reveals his views about singularity, knowledge, states of travelers to Allah, and 
what they should impose on themselves from ethical points of view, etc. 


His book’s stories show how deep he was in linguistic, logical, and philosophical subjects. On the one 
hand they show how scientific and logical he was in dealing with these subjects, and on the other hand, 
show a picture of him as a faqih and a linguist. His philosophical experience shows up clearly when he 
mentions proofs of philosophies of the singularity of Allah in some detail. He says, for example: 


“If we suppose that there are two things that exist due to self-existence, 
and that each of them is sharing the other in existence but different from it, 
and that each of them is composed of the existences that the other shares him in, 
and the difference which made him different from the other. 

Tf each of them needs all its parts, which are not him, 
and each composition needs its components, 
to say that self-existence can be more than one is impossible.” 


This book has a different title: The Key to Success in Remembrance of Allah Al-Karim Al-Fattah, as 
mentioned by Hajji Khalifa. : 


Brockelmann stated that it has been printed on the margin of Subtleties of Endowment, Cairo 1321H, 
and we add to it a print by Shaykh Ahmed Matar in Cairo, the date is unknown, and a print by Dar Al- 
Sa’aada 1322H, and AL-Malijia 1322H. 
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9) The Sign of Concord in the Ethics of the Tariq: ‘Unwan at-Tawfig fi Adab at-Tariq 


This classification is an explanation of a poem in the ethics of companionship by Shaykh Abu Madyan 
Al-Gawth AL-Tilmisani, who died in 594H. He was one of the most eminent Sufis of Maghreb. The 
poem starts: 


“No pleasure in living except in accompanying Sufis. 
They are the sultans, the masters and the princes.” 
This explanation is mentioned by Hajj Al-Kawhan. It was printed in Cairo in1353H. It is composed of 
twenty-one lines. Ibn Ata’Ilah explained it in his rhetorical style. He shows its Sufi meanings in 
accompanying others and in conduct. 
10) A Message on Allah’s Saying: “When those believe in Our revelations come to you, Say peace 
be on you...” : Risalah fi Qawlihi Ta“ala... 
It is not a short message in which Ibn °Ata°llJah speaks about the meaning of faith, grades of people in 
it, Allah’s Being, His attributes, etc. There is a written copy of it in the Egyptian National Library 
under the number 81, Sufism. It was not mentioned by translators, nor by Hajji Khalifa, nor by 
Brockelmann. 
11) Poems: Qasa@’id 
Brockelmann stated that Ibn °Ata°Iah had a collection of poems and he mentioned a hand-written 
copy of them in the Berlin Library, number 7846. When we referred to the index of the Arabic 
manuscripts in the Berlin Library, we found these poems. 


One starts by: 


“By Allah, no life has ever been happy 
except by proximity of the beloved.” 


Another poem starts: 


“My desire from You is to forget my desire 
because I really want to reach to harmony.” 


We found the first poem printed at the end of Subtleties of Endowments. It is composed of sixty-two 
lines and we found the other poem in ///umination and it’s lines are twenty-two. 


12) The Ascent to the Eternal Shrine: al-Marqa ila-l Quds il Abqa 


This classification was mentioned by Al-Suyyouti. Mohammed Ibn Shenab also mentioned it, but 
Brockelmann did not. We have not traced it yet. 


13) A Summary of the Refinement of Students by Baradhi‘t: Mukbtasar Tahdhib al-Mudawwana 
lil-Baradhi* 


Al-Suyyouti mentioned this book and he said it was on Fiqh. It is called Abridgement of ‘summary of 
the Mudawwana’ in Maliki figh. Mohammed Ibn Shenab also mentioned it, but it was not mentioned by 
Brockelmann, and we have not yet traced it. 


Brockelmann mentioned it under this title and stated there is a manuscript of it in the British Museum, 
no.2372. Reerrin to the indes of Araic manuscripts there, we found Religious Precepts and Maxims. Tt 
starts as follows: “The Shaykh and Imam, Taajuddin Ahmed Bin Al-Shaykh and Imam and the scholar 
Fakhruddin AbuBakr Mohammed, Ibn *Ata*Ilah AlL-Iskandari, a wise man is known by three things: 
by restraining himself from his passion, reigning it in anger.. .etc.” 
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15) Sermons: Mawa%i 


Mentioned by Brockelmann, there is a hand-written copy of one in the Paris Library, no. 1299. 
16) The Litany of Rescue: Hizb un-Najat 

Mentioned by Brockelmann, there is a manuscript of it in the Rabat Library, no. (9) — 306. 

17) A Message in Sufism: Risdlah fi’t Tasawwuf 

Mentioned by Brockelmann, there is a manuscript of it in the Asif Library, no. 1,368,105. 

18) A Warning in the Path of Sufis: Tanbih fi Tariq il-Qawm 


Mentioned by Brockelmann, there is a hand-written copy of it in Zaitouna Library in Tunis, no. 111 
168, 1882e. 


19) A Message in Behavior: Risdlah fi’s Suliik 

Mentioned by Brockelmann. There is a hand-written copy of it in the Rampour Library, no. 214 
Sufism, 2150 Sufism, 1598 and Sufism. 

20) Litany of Light and Complete Happiness: Hizb un-Nir wa Tamam is-Surir 


Mentioned by Brockelmann, and there is a hand-written copy of it in the Egyptian National Library 
under no. 214, 2150, 1598 Sufism. : 


21) Petition: Du‘a’ 


There is a hand written-copy of it in the Egyptian National Library among a Sufi collection, no. 1632 
Sufism. 


22) A Companion’s Masterpiece in Explaining Advice of Brothers: Tuhfat ul-Khillan fi Sharh 
Nasihat il-Ikhwan 


There was a hand-written copy of this classification in the Egyptian National Library, no. 1401 Sufism, 
and it is now considered missing. We could not trace any other copy. 


3- Commentary: 


We see from the above that Ibn °Ata°Illah left a large number of books which are distinguished from 
one another in their subjects and the objectives for which they were written. They also differ in volume 
and style. They have gained unusual attention and a wide circulation in many Islamic countries ever 
since the seventh century Hijra. 


These books reflect clearly the knowledge of their author. Some of them reflect his image as a writer 
who has a rhetorical style. Some reflect his image as a Sufi of certain taste who examines the smallest 
psychological states in the traveling to Allah. Some reflect his image as a linguist and a faqih who is 
conversant with logic and philosophy. Some reflect his image as a preacher who guides people to the 
Path of Allah in a strong and penetrating language. 


Thus Tbn ‘Ata°Illah’s classifications are a clear sign of their author’s comprehensive knowledge of 
various components. 


We can classify his work into three groups, each having its own characteristics with regard to style and 
way of writing. 


1 — Some of them are in the form of symbolic statements of few words that mean a lot and they 
cannot be easily disclosed, e.g. Hikam. 
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2— Some of them are messages for certain purposes, systematically classified, e.g. Subtleties of 
Endowments, The Pure Intention in Knowing the Singular, and The Key of Concord. 


3 —Some of them are messages with a preaching purpose written in an oratorical style, e.g. The 
Bride’s Crown, Illumination, and the rest of what he has written as advice to his companions and 
friends. 


4- Conclusion: 
We wish to conclude this investigation into the life, times and work of Shaykh Ibn °Ata*Ilah with a 
supplication from Iluminating Guidance on the Dropping of Self Direction: 


O Allah! You have planned everything before the existence of everything, 
and we have come to know 
that there will never come to be anything except what You will, 
and this knowledge will not be of benefit to us 
unless You will the (benefit). 
So will Your good for us, 
and elevate our station by Your grace. 
Seek us with Your providential care, 
and surround us with Your protection, 
and clothe us with the raiment of the people of Your friendship, 
and cause us to enter into the existence of Your safekeeping, 
for You are capable of everything! 


Magam of Sidi ’Abi-l-‘Abbas al Mursi 
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DIVISION TWO: 
Ibn ‘Ata’Iah’s Doctrine 


1) THE DROPPING OF SELF-DIRECTION (TADBIR) 

2) THE HUMAN SOUL (NAFS) 

3) STRUGGLE AGAINST THE SOUL (NAFS) 

4) THE SOUL (NAFS) AND ETHICS OF BEHAVIOR 

5) THE SOUL (NAFS) BETWEEN STATIONS AND STATES 
6) GNOSIS (MA’RIFAH) 

7) BEHOLDING THE DIVINE ONENESS IN EXISTENCE 


CHAPTER ONE: THE DROPPING OF SELF-DIRECTION (TADBIR) 


We shall divide this vast topic into four parts: 


The main idea of his doctrine 

The negation of human will and faith in fate 
The meaning of self direction and dropping it 
Dropping self direction in livelihood 


Beye 


“In every breath of yours, you have an obligation for Him which He has predestined.” 
“Relieve yourself from self direction. What others do for you, do not do it yourself.” 


“Your toil in what had been insured for you and your negligence in what is required from you is 
a proof that your insight is veiled.” 
“He knew that slaves look for an exposure of the secret of His attention, as He said: “He selects 


whom He wishes with His Mercy’. He also knew that if He left them as such, they would neglect deeds, 
in dependence on predestination, so He said, ‘The mercy of Allah 3 is near to those who do good.’” 


1. The main idea of his doctrine: 


From the beginning, Ibn Ata’Iah’s main theme was that man had no will in relation to the Will of Allah 
8%, Who rules the whole universe including man. 


This theme might have been adopted by other Sifis, but Ibn Ata’Ilah’s uniqueness was apparent in 
applying it and in the important role it plays in his entire Sufi philosophy and in the various results based 
on it. We shall not be far from the truth, when we say that our Shaykh Ibn °Ata*Illah has placed the idea 
of dropping self direction behind every other Sifi concept and that it is the firm foundation of his entire 
Sufi doctrine. 


According to our Shaykh, the beginning traveler who strives against his self should fully drop his self- 
direction and will. He should not be proud of his deeds, obedience or jihad and should not relate them to 
his own will, because these deeds and obedience are caused by the support of Allah 2%. Jihad of the self 
can be considered a negative effort made by the traveler, because it does not necessarily lead to Allah 3. 
We do not consequently see him stressing its utmost importance in behavior, in the way many other Sufis 
do. He, on the contrary, leaves a space for attraction, which is a Sifi state in which a Sufi reaches to the 
knowledge of the pure attention of Allah 3%, without the labor of jihad on the tail of ascent to stations and 
states of the path. 
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All ethics of conduct applied by the traveler in his self jihad revolve, as Ibn °Ata*Ilah believes, on one 
pole, ie. the complete dropping of self direction and will by the traveler due to what Allah 34 had 
predestined for him, because Allah’s will, 34%, entirely covers every minute detail of his life. There is 
consequently no room for him to choose for himself. We therefore find that all ethics of conduct with 
him, e.g. deprivation, applying means of having, petition, granting, interest, etc, lead the traveler to one 
result, which is the dropping of self direction and will with Allah axe. 


All the states and stations that meet the traveler in his self jihad, as mentioned by our Shaykh Ibn 
© Atallah, are based on also dropping self direction. So tawba, abstinence, patience, gratitude, fear, hope, 
reliance on Allah u, contentment, and love, which are the stations of the road to Allah 2%, will not be 
correct, in his view, unless the traveler is ascertained with the dropping if his self direction. What is said 
about stations can be said about states, e.g. joy, depression, merriment, annihilation, existence, are not of 
the traveler’s own making, but he is endowed by them from Allah 4. Good behavior regarding them 
implies that the traveler should know that he moves from one of them to the other by the will of Allah 3. 
He should be in them without any will of his own. 


A traveler then reaches to the end of the path after his ascent in states and stations to the knowledge of 
Allah 3%. This knowledge, as Ibn ‘Ata*Hlah sees it, is essentially a knowledge of dropping self direction. 
It is an intuitive matter within the soul that emerges from the agreement between the soul and Allah 3% on 
dropping self direction before time, in the sub-atomic world, before the soul descended to the body. 


Then, knowledge of Allah & leads to the beholding of the Oneness in the universe in a Sufi sense and 
tasting in a way in which the Sufi does not see except One existence, i.e. the existence of Allah 2% alone. 
Creations other than Allah 3% do not really exist, or you can say that their existence is imaginary. 
Beholding the oneness in existence implies the necessity of dropping self direction with Allah 3%, 
because he who beholds the greatness of Allah gi and His singular real existence annihilates his will in 
the way of Allah 3® totally. He will not have in such beholding any involvement and capability for 
planning for himself. 


We consequently find that Ibn °Ata°Illah’s doctrine is composed of fully harmonious related parts, in 
which one cannot be understood separately from the other. 


Tn our view, Ibn °Ata*Ilah was the first to lay down the doctrine of dropping self direction in its 
full form in Islamic Sifism. What previous Sifis have left of writings or words about dropping self 
direction were about two stations only, being reliance on Allah 3g and contentment, which could not be 
considered a complete and coordained doctrine as is the case with the doctrine of Ibn °Ata*Ilah. 


We therefore consider our Shaykh a Siifi founder, because his Sifi philosophy, as we have mentioned and 
we shall classify in a later chapter, is based on one foundation which explains Sufi questions, both 
practical and theoretical, according to a special logic which its author sticks to from the beginning to the end. 


Because the beginning point in the travel to Allah 3, in Ibn °Ata°Illah’s doctrine, is the dropping by the 
traveler of his will to Allah 3%, and because all stations on the road, in spite of their differences, are based 
on this foundation, we shall start by explaining in this chapter the views of our Shaykh with regard to the 
dropping of self direction. We shall then expose the path he draws for his mureeds, showing, in the 
following chapter, how he uses his doctrine of dropping self direction and will in all aspects of the path 
and the various psychological, ethical, and metaphysical results of his doctrine. 


2. The negation of human will and faith in fate: 


As we have said, the main issue in Ibn °Ata*Illih’s Stiff doctrine is that man does not have in reality a will 
beside the will of Allah 3%. Consequently, Ibn °Ata°Iah considers that man does not act except with the 
act of Allah 3%, does not chose except with the choice of Allah 3%, and declares that acts of man are 
created by Allah 2% whether they are good or evil. 
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Ibn ©Ata°Illah’s doctrine with regard to human acts coincides with the doctrine of human followers who 
have declared that all a man’s acts are created by Allah 3% simultaneously with his act not before it or 
after it. Allah 2% said: “Allah 3% has created you and what you do.” 


Because Ibn ‘Ata*Illah’s doctrine tallies with the Sunni doctrine, it disagrees with the Mu’tazilite’s 
stance, which establishes existence of a will and a capability for a man and goes on to say that man is the 
creator of his deeds, good and evil. They denied relating evil or injustice to Allah 3. They considered 
those who say so to be infidels or sinners. 


Ibn °Ata°Illah disagrees with them on their saying that man’s acts are independent from the acts of Allah 
8. He refutes their belief that man obeys or disobeys by his own will. Listen to him saying: “\ Allah gu 
says, ‘I have created man and jinn only to worship.’ He reveals that He has created these two kinds of 
creations to worship Him, i.e. for ordering them to do it in the same way as when you say to your slave: I 
have only brought you to serve me, i.e. to order you to serve me and you do it. The slave may disobey and 
refuse although you have not brought him to disobey you. The Mu’ tazilites take the outer meaning and so 
they say that Allah gi has created people to obey Him, disobey Him, and commit sins by their own will. 
We have refuted such a creed...” 


Ibn °Ata*Illah says that Allah 2%, similarly, is the creator of man’s obedience and disobedience. That is 
because of His justice. In this, he says in reply to the Mu’tazilites: “As Allah 3% is the creator of 
obedience by His own grace, He creates sins by His own justice. ‘Say all are from Allah 3%.’ Why do 
these people not understand? In the ayah which is decisive in revoking the Mu’ tazilites in their saying that 
Allah ,& creates obedience and disobedience, Allah 3 says: ‘Allah creates you and what you do.’ If they 
say that Allah 3% says: ‘Allah does not order indecency,’ it should be noted that an order is different from 
judgment or doom. If they say that Allah ,4& says: ‘Whatever good you gain is a way to get people to be 
polite with Allah 3%,’ He ordered us to attribute good to Him because it befits Him and to attribute evil to 
ourselves because it befits our existence. In this we shall be polite with Allah 3.” 


If the Mu tazilites say that sin is ugly and Allah 2% does not create anything ugly, the reply of our Shaykh 
is that sin is an ugly deed from man because it is a refusal of the order. The ugliness is not in the deed but 
in man who revolts. Beauty is not related to a ring in itself, but to him who clings to it. We therefore see 
that Ibn °Ata°Illah finds Allah 3% to be the creator of men’s deeds irrespective of those deeds being in 
obedience or disobedience, ugly or beautiful. 


Our Siifi Shaykh’s refusal of man’s capability to create is shown from his saying to his mureeds: “The 
negligent looks into what he has alone, but the wise looks into what Allah 3s has done with him.” He 
believed that obedience is a grant from Allah i endowed on men in reality, though related to man 
theoretically. In this connection, he says: “If he wants to show His grace to you, He creates and relates to 
you...” 


His idea that good deeds are grants from Allah ,& and bad deeds are justice from Allah gy is shown from 
his saying in his petition: “My Allah 4, if good deeds are shown from me, this is by Your grace to me, 
and if bad deeds come from me, this is by Your justice and Your evidence against me.” 


Both the negation of will and the fact that man’s deeds, good and bad, are created by Allah 3 are, in our 
Shaykh’s view, dependent on complete faith in fate and the belief in the One Creator who created and 
planned everything by His own knowledge. His will is unlimited and so is His choice. His will 
encompasses everything in the universe and nothing escapes it. He does whatever He wishes and is not to 
be asked why. 


Our Shaykh sees that, as man is completely governed by fate, whatever will he may have, he will not be 
able to pierce the walls of fate that surround him. In this respect, he says: “Innate power cannot break the 
walls of fate.” Ibn °Ata°Ilah therefore illustrates to the traveler that all his times and moments are but 
judgments created by Allah’s will, 2. Each is a part of fate which Allah 2% decrees. He says in this 
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respect: “In every breath of yours, He has a fate on you, which He had predestined for you.” Al-Rondi 
explains this statement, saying: “Breaths are minute times which revolve as long as man is alive. Each 
breath bears a fate that must be fulfilled, whatever that fate is. If every minutes particle of man is governed 
by the judgment and fate of Allah 2%, and each qualifies for a duty to Allah 3s for which man is 
responsible, there will be no room for a slave to plan his life and no reason for pursuing any of his desires.” 


If man cannot escape from Allah’s fate and destiny, 3%, he must therefore stick completely to whatever 
fate He had ordained for him. This is the attribute which our Shaykh asks his mureeds to stick to 
incessantly. In this field, he coincides with the sunnah followers in their complete belief in fate. He also 
coincides with philosophers who believe in fatalism, which claims that man has no power to direct events 
in the universe as they have all been predestined. Followers of this belief are always content with fate and 
subject entirely to the Supreme will breathing into the whole universe, and they do not see any free will 
for man. 


Ibn “Atallah draws our attention to the relation between the real will of Allah 3% and the so-called 
human will whenever he says that man’s realization of the incapacity of his will leads by necessity to his 
realization of the incapacity of himself and consequently to his knowledge of Allah 28 in contrast to that. 
In this respect he says: “...know that the secret in creating self direction and choice is to show His 
dominance. He wanted to get His slaves to know His dominance so he created in them self direction and 
choice...When slaves planned and directed themselves, He confronted them with His dominance, so they 
were shaken and crumbled down. When He got His slaves to know of His dominant will, they understood 
that He is the Dominant over his slaves. So He did not create will in you, or a will of your own, but to 
subject it to His will, hence you should know that you do not really have any will...” 


We can therefore see that our Shaykh negates any real will for men. This being so, we cannot say that 
man has any real self direction because he who does not have a will cannot plan for himself. 


How can a man plan something for himself when it has already been planned by predestination? How can 
he plan with Allah 2, when Allah 3% is the planner for everything by His irrevocable will? The net result 
for our Shaykh in the negation for human will is entirely to drop self direction, as we shall see below: 


3. The meaning of self direction and dropping it: 


Self direction is the involvement with the results of things or what they will turn out to be in the future. 
Man, being of no will against the will of Allah 4%, has no power to dictate results of things to his will or 
to direct the current of events according to his wish, because this is only with the Creator of all 
things... Allah 3s. 


As self direction will involve thinking into what things will be in the future, it is therefore the most sinful 
conduct in the travel to Allah 3% and hinders the traveler from reaching, because it implies a partnership 
with Deity which is exclusive to Allah 38. It occupies the time of the traveler and hinders him from 
performing his duties of worship which help him in reaching Allah gs. 


Ibn ©Ata°Illah indicates to the mureed that directing himself to his evil dictating self means a complete 
surrender to it along with a high regard for it. And how is this compared to the order of doubting it, 
striving against it and its passions and desires, with no indulgence in it? 


Self direction therefore is an act of the evil dictating self which is not conquered yet. It consequently 
presents itself to beginners on the road to Allah 38 because they are still battling with themselves and are 
not ascertained yet by certainty and surety. The dropping of self direction for them is their first duty in the 
ethics of behavior. Our Shaykh indicates that to his mureeds, saying: “Know that self direction mostly 
occupies beginners on the road and before they are assured in certainty and surety and solidarity, because 
wrong doers have answered the Shaytan in sinning and following their lust. Shaytan has therefore no need 
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to invite them to self direction. If he is to invite them to sin, they will instantly reply because he is not the 
only one that persuades them. Shaytan mainly enters into the domain of the good from the gate of self 
direction because he has no other opening to them. He may distract a reciter from his litany or from 
presence with Allah & by getting him to contemplate wishes and desires for himself. He may whisper 
during the recital of his litany and spoil his clarity of mind by self direction...” 


Consequently our Safi Shaykh states that no traveler will reach Allah 3% unless he drops his will and self 
direction at the beginning of his travel, and unless he considers that negation of will and capability is the 
main prerequisite of the road. He is influenced in this saying by what Shaykh Abul Hassan As-Shadhdhuli 
had previously said: “A wali will not reach to Allah i while he still has any of his self direction or 
choice.” We should however note that Ibn °Ata°Ilah does not deny the presence of a directing will in 
man, in the psychological sense of being a special power in him capable of adapting his behavior 
according to certain designed rules. He docs not also deny the happening of a human act according to his 
own choice and aim because we see him having a big margin for good self direction like tawba, planning 
for living, and actions of shari’ah and worship with which a traveler draws nearer to Allah 2%. So tawba, 
for example, is not attained unless one voluntarily stops his passion and unless he constantly thinks of 
means to stop it. Planning of livelihood should be accompanied by will and planning. Worshipping and 
sbari’ah dealings should also be accompanied by will and choice. Tbn °Ata*[llah does not see anything 
wrong in a traveler using his will in these fields provided they are not against the decrees of Allah 3 and 
his messenger. 


Ibn ‘Atallah consequently does not want a traveler who drops his self direction and will to be 
completely without will in a way that makes him incapable of doing any voluntary act. But being a 
Shaykh who raises mureeds, he wants his mureed to strengthen his own will by training himself to stop 
his various passions and he paves the way for him to master his wishes, urges and desires in a way as to 
get him always to chose the highest urges that can attain ideals in behavior. In this way, he cures the 
traveler both psychologically and ethically. 


As our Shaykh does not deny a writing power in man from the psychological point of view, he utterly 
denies the presence of any will in man that plans what should happen in the universe, i.e. he denies any 
metaphysical power in man. 


He states that Allah 3% has predestined things for man since his spirit was in the world of atoms. As Allah 
3% has planned for man before man’s existence in the witnessed world, He also plans for him after his 
existence becomes manifest. 


If anyone objects, saying: “How can Allah g know a thing before it exists?” our Shaykh would reply by 
saying that for Allah 2, having knowledge of a thing before its existence is not different from His 
knowledge of it after it exists, because the knowledge of Allah 3% is beyond time. 


As Allah 3 dominates His kingdom, upper and lower, known and unknown, and as man attests that 
Allah 8 has that power, he should attest that Allah 38 plans for him also, because the relation of man to 
the universe should get him to know that he is nil. 


As planning for man has been predestined, and his relation is nil with the universe, which has also been 
predestined by Allah 3s, there is consequently no room for saying that man has a will against the will of 
Allah ,3%. The bare truth is that man is fully subjected to the fate planned by Allah 2% and that fate does 
not run according to man’s will. This is something that is being felt by every person in life. 


Does it not happen that man plans for himself things which he thinks will be to his benefit and when they 
materialize, they work against him? Verily man does not know anything of fate: “Benefits may be the 
offspring of hardship and hardship the results of benefits. Harm may be in the form of labor and labor 
may be in the form of harm. Endowments may be concealed in calamities and calamities in 
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endowments....If the case is so, how can any wise man plan with Allah 2?” 


There is also something else, and that is man is not his own possession. He feels he came to life without 
his will, he leaves it also without his will, which means that he cannot hold his own reins whenever and 
wherever he wishes. He is possessed by the reason that gave him life and holds his reins, which is Allah 
8. The case being so, and because man is possessed by Allah 3 who gives him life and annihilates him, 
how can man pretend that he can plan what he does not possess? 


Also, man is not the creator of his deeds, as Allah 3 says: “Your Sustainer creates and chooses whatever 
He likes.” Man must therefore stop planning with Allah 3 because Allah 3% creates everything, He also 
plans everything. Because man has also no power to create, he has also no power to self direct himself. 
“So is he who creates like the one who does not create?” Also, as long as Allah 3% chooses, it does not 
imply that He compels. It is only one of his attributes. It also implies that man should leave choice and 
direction to Allah 3%, because what is for Allah 34 is not for man. 


It appears from the above that our Sufi Shaykh Ibn °Ata*Ilah denies the presence of will in man that 
enables him to get fate to surrender to his own will. Man is a part of existence and Allah 3% plans for all 
existence by His will to which everything is subjected. It will be contradictory therefore to say that man, 
who is only a part of existence, has an independent will with which he directs himself or with which he 
can change the course of predestined events. 


Yet, does not predestination and dropping of self direction get the traveler to the imperative result that he 
should refrain from every deed, become motionless and adopt negative attitudes towards life in which 
things will be alike and where he cannot chose anything or act for himself? 


It seems so from the first look. But he that plunges deep into Ibn °Ata*Illah’s doctrine will realize that 
these results are completely contrary to its spirit. 


Our Shaykh did not mean that belief in fate is to imply that man should be like a feather that is blown by 
the wind, but his belief in fate aims at an ethical and psychological target that he puts in front of the 
traveler, being his readiness to endure all pains and hardships and stand firmly by Allah’s judgment and 
fate, 2%. He should not be a slave either of fear and hope or of pain and joy. He can therefore bear 
everything by witnessing Allah & and resorting to Him, and will be humanly free from reliance on 
anything else or surrender to human passions and needs. 


That is what our Shaykh says about fate. As for dropping self direction and will, we do not think that 
adopting it will get man to be incapable of choosing for himself a labor in life. 


Our Shaykh also aims, by dropping self direction, at a psychological objective which he puts in front of 
the eyes of the traveler. He urges him to drop his self direction in life and behavior in the sense that he 
should not be anxious to disclose the future because that occupies his time and tortures his thinking, in 
addition to getting him to dispute with the Deity, and to try to share in what is exclusively Its own. All 
these things cut him off from reaching to Allah 4. But does it mean that Ibn °Ata°Illah believes that self 
direction and looking ahead is all bad? 


As we have said, Ibn °Ati*Ilah meant by dropping self direction that the traveler would attain mental 
peace by not being obsessed in fortune. We do not agree however with him in condemning thinking in the 
future in all cases because thinking in the future is man’s tool to reach higher spheres in life. 


If thinking in the future helps one in what one looks for as perfections, it is commendable. 


Looking into the future does not imply a contest with the Deity. It will be a bad thing if it becomes a form 
of sickness that obsesses man and gets him to lose the prescence of living and gets him to live distracted 
in his own imagination. 
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The future is truly with Allah 3%, but Allah & has also ordered us to work. To work, we have to plan and 
size up possibilities. In order to plan and size up possibilities, we have to think of the future and what it 
will bring. Now work will never be successful unless its future is thought of. If any work is done without 
thinking, it will be improvised, not based on plans or objectives, and it is consequently doomed to failure 
sooner or later. 


Whatever the case is, our Shaykh has meant, by his belief in fate and dropping self direction, the 
attainment of a psycho-ethical state, ie. something purely moral. Consequently, there is no room for 
saying that belief in fate and dropping self direction leads to refraining from doing anything or to 
becoming motionless and adopting a negative attitude in which things are alike and therefore one cannot 
chose for himself. 


Ibn °Ata*Lllah sees that a traveler can get himself to apply means to earn his living; he can chose for 
himself within the limits of shari’ah. He can share with people in all aspects of their lives while all these 
will not prevent him from believing in fate and dropping his self direction and will. If he falls into 
hardship or distress, he would know that it had been predestined. If he chooses shari’ah conduct, he would 
know that his deeds of obedience are not created by himself, but they are the grace of Allah 2 on him. If 
he arranges for earning a living, he should not relate his gains to his will, but to the will of Allah 3. 


When he mingles with people and finds them harming him, he will bear them because of his belief that 
their harm is a fate from Allah &, or because it may be a manifestation of wisdom decreed by Destiny. 
Therefore belief in fate and the necessity to drop self direction are two moral things which do not end up 
with getting the traveler to refrain from any work, or to become negative in life, but they help him to live. 
This idea will be shown more clearly when we find that there is no contradiction between the striving for 
a living and the belief in fate together with dropping self direction, as Shaykh Ibn *Ata*Ilah sees them. 


4. Dropping self direction in provision: 


Tbn Ata’ Illah sets from the beginning a difference between bad planning and good planning. He also states 
that any planning to achieve desires for the self is bad. For example, planning for sin, planning for 
obedience in hypocritically gaining fortunes for pride and loftiness, planning something by disobedience 
to Allah 3%. These are examples of bad planning because they cut man from reaching Allah 2%. 


Examples of planning which helps one to get nearer to Allah 3 are: planning for getting rid if all debts or 
dues to others; repeating tawba for the sake of improving it; thinking of all that suppresses passion; 
working for one’s living in commerce, agriculture, etc, to eat from it in a halal way, and in order not to 
ask people. Also, planning to gain a lot of money not for pride and position, but in order to be able to help 
others. All these are examples of good planning and self direction and who works for them cannot be 
blamed. 


It is clear that Ibn ‘Ata*Illah does not disparage involvement in earning a living as long as one is in 
agreement with the orders of Allah, on one side, and he does not pursue his personal passions, on the 
other. 


Our Shaykh shows that man is in imperative need of earning his living because Allah 3 created him in 
need of supplying support to his body, to give him physical power and preserve his life. 


He states that this need to Allah 2% for provision is a path to the knowledge of Allah 2%. Man knows the 
perfect attributes of Allah 3% when he sees his own in-completeness. Listen to the Shaykh saying in this 
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respect: “...know that Allah 38 wanted man to feel the need for provision either because He wanted him 
to know Him, or because He wanted him to know Him by feeling the need of Him. Do you not see that 
need is a gate to Allah 3% and a means that gets you to reach Him? Listen to Allah gi saying: ‘Oh people, 
you are in need of Allah. Allah is the Rich, the Thankful.’ He considers feeling the need of Allah 23: isa 
means of reaching to Allah 3% and staying with Him. In this respect, you will understand our Prophet's 
saying, @&: ‘He that knows his need, poverty, and himself, knows his sustainer’s grace, dominance, 
generosity, and His other attributes...” 


He ,4& applies his complete responsibility in fate in the field of carning a living by stating that sustenance 
given by Him to His slaves had been predestined before their existence. In this connection, the Shaykb 
says: “...and so is the case of the slave with Allah gy. Allah aj had provided for him before He created 
him in this life. Allah’s grace, 38, preceded your existence. Your existence had been preceded by His 
grace and His grants preceded your coming to life. He gave the destiny before the creation of man and 
before his striving and work. The destiny of what He has granted since will reach you. Will He stop 
during your existence what He had already provided for you before your existence?” 


Does Ibn °Ata*Ilah mean that because livelihood is insured by Allah 3% by destiny, a traveler can leave 
his planning for living entirely and live on people’s charity or die of hunger? He never comes to such a 
conclusion. He does not see any objection for a Safi who lives on his work. On the contrary, he praises 
such a deed and does not find it in contradiction with belief in fate and reliance on Allah 3%. 


He shows that working for a living has shari’ah proofs to support it. No one can blame applying means 
for living after Allah 3% has said: “Allah has made selling halal and usury haram,” and His saying: “Get a 
witness for your trading.” The Prophet also said: “The best earning is the earning of a worker by his own 
hand...” And, “An honest, truthful Muslim merchant will be with martyrs on the day of resurrection.” 


Ibn °Ata*Illah constantly assumes that applying means for earning a living is praised and is necessary. 
Applying means for living does not contradict reliance on Allah 3% in sustenance. He explains this by 
saying: “Know that reliance on Allah 3% for sustenance does not contradict taking means for it. The 
Prophet @ said in this respect: ‘Fear Allah 2% and request of Him politely.’ He did not resent requesting 
Allah 3% for matters of life. If this were contradictory to reliance on Allah 3%, the Prophet & would have 
never said it. He did not say, ‘Do not request,’ but he said, ‘Request politely.’ The meaning is that if you 
ask, ask politely. The Prophet did not prevent us from taking means for a living....He even urges us to 
do so.” 


Ibn ©Ata*llah confirms the wisdom of using means for a living and its value by stating that Allah 3 
knows the fragility of people’s belief and their occasion of disbelief in their predestined lot and their 
incapability of true reliance on Him, so He set them free to use means for living, to appease them and 
strengthen their hearts. 


He then shows that taking means for a living saves one from loss of face and submission to people by 
asking them. That means he does not agree that a Siifi should live depending on others. He wants a Suff to 
be dignified, keeping the gleam of faith showing on him and resorting only to Allah gs and not to his 
creations. 


Our Siifi Shaykh also states that working to earn a living will occupy a traveler’s time and will, therefore 
give him no chance to disobey Allah 3 or think of disobeying Him. 


There is also a social benefit in applying means for a living. Ibn ‘Ata*Ilah states that Allah 2g wanted 
people to be involved in the affairs of their living to get to know each other, which is a reason for 
friendliness, affection, and interrelations between members of the society. Allah 3% said: “Believers are 
brothers.” Planning for a living can be not commendable only in one case, as Ibn °Ata*Ilah sees it, i.e. 
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when a traveler is veiled by it from Allah 28, or it prevents his slavehood dues to Him. In this respect Tbn 
©Ata°lllah says to his mureed: “Know that things are praised or condemned by the results they lead to. 
Bad planning is that which veils you from Allah 4 and hinders you from serving Him and dealing with 
Him. Good planning is what is not like that. It will get you to approach nearer to Allah 3s. Similarly life. 
It cannot be condemned utterly nor can it be entirely praised. What is not praised of it, is what drives you 
away from Allah 3 and gets you to forget preparing for the hereafter.” 


From all the above, it is clear that although Ibn °Ata°Illah believes in predestination, he does not see any 
objection for the traveler working for a living and he also sees this does not contradict reliance on Allah 
3. On the contrary, he sees it as commendable and useful because it focuses the slave’s heart and helps 
him to approach to Allah 2% and get along with members of his society. 


Ibn “Ata°Illah’s view of the non-contradiction between working for a living and reliance on Allah gy is 
considered to be more natural than views of some of the earlier Muslim Sifis who advocated full 
seclusion for worship, condemned life entirely, and who believed in, as Nicholson has said, “Reliance on 
Allah 2 meaning in a way that gets man to be a dead body in the hands of the undertaker.” They 
therefore did not make any effort to earn their living whether directly or indirectly. None of them engaged 
themselves in business, commerce, or industry; they relied in their livelihood on their Sustainer, who has 
the safes of the sky and the earth, and who sends his grants to them directly or through some of His 
creations. 


We agree with Nicholson in what he states with regard to the earlier Sufis who said that reliance on Allah 
3 contradicts working for a living. That contradiction creates a negative attitude towards life and 
reliance on others for a living. Stories related about them in books dealing with their biographies confirm 
their understanding of reliance as such beyond any shadow of a doubt. 


If Ibn °Ata°Illah does not see any contradiction between earning a living and predestination, he also does 
not see any contradiction between earning a living and dropping self direction. How? 


Dropping self direction with him, as we have mentioned, is a moral thing that a traveler applies on the 
path and aims by it to attain psychological peace. It also helps in getting him rid of distractions and helps 
him to concentrate on turning to Allah and reaching Him by not seeing his own deeds, or relating them 
to his will. This case of making a living is the same, as Ibn °Ata*IlJah states that if the traveler is working 
to earn his living, he should drop his self direction, i.e. his heart should not be constantly occupied with it 
and having plenty of it because this will be a veil between him and Allah 2s. 


Tbn ©Ata°lllah warns the traveler about laboring hard in earning a living. He shows that toil could be the 
toil of bodies and during it one should appeal to Allah 4s to support him in it, because if toil prevails over 
the body, it will distract man from performing his duties in shari’ah and worship. Toil could also be 
tiredness of hearts caused by greed, which Ibn °Ata*Illah psychologically defines as “the latent desire in 
the self to earn a living and depend on it,” which leads to humiliation of the self and surrendering to 
people. From this toil, toil of the hearts, we have to resort to Allah i. 


Now, what is the source of greed? Ibn °Ata°Illah replies that greed “emanates from distrust and weakness 
of faith, which are both emanating from a loss of light; loss of light emanates from the existence of veils. 
If the heart is surrounded by the lights and beholds the grants, greed will never approach it. If the light of 
faith is extended to the heart, it will reveal predestination and a slave will then know that Allah 3g has a 
deposit for him, which He will get to “reach him”. 


Consequently, there is no way for man’s rescue from greed and tiredness of heart and attainment of 
psychological peace except by faith in predestination, dropping self direction, and constantly relying on 
Allah 3%. Then, Allah 3% will bear the slaves’ pains and toil. Allah 2% says: “He that relies on Allah, 
Allah will be his ally.” How can man involve himself in earning a living while Allah 2 says: “I have not 
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created Jinn or man except to worship. I do not want them to earn for me or to feed me. Allah 33 is the 
Razzaq, the Powerful, the Solid.” He also says: “Allah, Who has created you, gave you rizq (sustenance). 
He makes you die, then He revives you.” He also says: “There is no living creature on earth which is not 
assured of rizq from Allah...” He also says: “In heaven, there is your rizq and what is promised for you. 
By the Sustainer of heaven and earth, it is as true as your speech.” 


What Ibn °Ata°Illah advocates is the bare truth. In our lives, we are in dire need of dropping self direction 
and in dire need of attaining psychological peace for our wearied minds. We never stop thinking into 
earning a living and our plans for it, and what our future in life will be. In this way, out minds are tortured 
and our lives are disturbed. What if we work without looking at the future results, which are in our 
Sustainer’s hands? Why do we not discard from our imagination the idea that we have the capability to 
change the course of events according to our will? What if we accept the decrees of Allah 3 contently 
and do not grumble or complain? What if we turn away fanciful hopes and stop arguing what could be the 
case if this thing does not happen or what it could be if it happens? 


Verily, it is life which has involved and persuaded us and consequently got our hearts to be weary, our 
sleep to be tiresome, and veiled us from witnessing Allah’s overall dominating grip over everything in the 
universe, 3%. What are we in relation to the universe? 


Consequently, there is nothing wiser than what Ibn °Ata°Illah addresses to the traveler, warning him not 
to get himself obsessed with life and earning a living. He says: “You labor in what has been assured for 
you and your negligence of what you should do is a proof that your insight is discored.” 


Ibn °Ata°lllah also warns the traveler of the worst of what could be understood by faith in fate and 
dropping self direction, and that is abandoning work in reliance on what has been predestined. Allah 2 
did not order that. On the contrary, Allah % orders us to work and promises to reward us. Ibn ‘Ata*[lah 
addresses the traveler in this connection saying: “He knew that slaves look for an exposure of His 
attention’s secret, so He said: ‘He selects whom ever he wishes for His mercy.’ He also knew that if He 
left them as such, they would neglect deeds in dependence on predestination. So He said: “The mercy of 
Allah is near to those who do good.”” 


To sum up: 


Dropping self direction in earning a living or anything else in man’s life, as Ibn °Ata*Illah sees it, 
implies man’s living in peace, 
free from fear, worry, depression, 
and free from people. 


Yet dropping self direction does not mean that the traveler lives on others; it means that he should live as 
people live, but he should not agree to the wishes and the passions of his self, and should stop his greed, 
haughtiness, and pride, because they spoil his worshipping life and cut him from reaching to his highest 
aim: Allah 3x. 
Dropping self direction therefore adds a noble meaning to the life of the traveler, 
gets him to be truly free, 
to achieve mental peace, 


and to reach human perfection in its noblest form. 


It does not lead to any contradiction between his life of worship and the society in which he lives. 
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CHAPTER TWO: THE SELF (NAFS) 
This chapter will cover six topics: 


Ibn ‘Ata°Ilah’s attention to the nafs 

A definition of the nafs 

Its grades 

Its relation to the body 

Appraisal of the nafs being the source of moral evil 
Classification of motives of behavior 


Aya epe 


“Know that planning is from the self (nafs) because it is veiled. 
If the heart is rescued from its dialogue and discourse, it will not be a target for planning.” 


“The origin of each sin and negligence is contentment with one’s self, 
and the origin of each obedience, alertness, and chastity is discontent with the self.” 


“If you cannot chose between two things, find out which of them is heavier for your self and chose it. 
Nothing is heavy for the self except what is true.” 


1-Ibn ‘Ata°[lah’s attention to the nafs: 

We mentioned in the previous chapter that Ibn ‘Ata°Ilah laid a foundation for his doctrine, being that 
man has no will in relation to the will of Allah 38% Who rules the whole universe. We have also seen him 
asking his mureeds to drop their self direction and will entirely. He shows to us that such a thing is the 
primary prerequisite for striving against one’s self, because planning is considered to be the thickest veil 
between the slave and Allah 3. 


If the nafs of the traveler dictates planning and all lamentable thoughts, he must then really know his self, 
its urges, and its motives. That is why we find Ibn °Ata*Ilah as an instructing Shaykh fully preoccupied 
with the human nafs. He analyses in detail the powers of the nafs, diagnoses its diseases, prescribes means 
for recovery, and classifies motives of human behavior in general. He does all that nor for its own sake, 
but for helping the traveler on the Sufi road to a dual destination: moral perfection and the knowledge of 
Allah 3& by taste. 


No doubt Ibn °Ata*Ilah is influenced in his view of the nafs by Sufi predecessors who paid great attention 
to knowledge of the characteristics of the human nafs, such as hypocrisy, hidden passion, hidden 
polytheism, and ways of avoiding them....” As-Subrawardi Al Baghdadi has stated, they had a special 
knowledge about “the nafs, its knowledge, and knowledge of its conduct.” 


What is interesting about Ibn “Ata°Illah’s doctrine about the human self is his application of his idea of 
dropping self direction and will in a way that it becomes the classic pillar of his doctrine with regard to 
the self, its grades, and motives. This is explained as follows: 


2. A definition of the nafs: 


Ibn ‘Atallah defines the nafs by saying: “The nafs is the subtle vapory essence bearing the powers of 
living, sensing, and voluntary movements, and is called by the wise man the animal spirit.” 


The wise man in this definition is Aristotle. The animal spirit here is what Aristotle calls the sensitive 
soul: Aristotle states the belief in his book, The Spirit, that there is in man, as a living creature, a spirit 
which is the reason for his life. He classifies this spirit figuratively, not really according to its functions, 
into three parts: (a) the vegetative spirit, related to nutrition, growth, and multiplying, (b) the sensitive 
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spirit, which is related to sensing and moving in space, and (c) the wise spirit, which is related to the 
thinking process. According to Aristotle, man is differentiated from animals by his wise spirit and animal 
differs from plant by its sensitive spirit. 


As the self, according to Ibn °Ata°lllah, is the essence bearing the powers of living, sensing, and 
voluntary movement, it is parallel with what Aristotle calls the sensitive spirit, which is shared by both the 
animal and the man, and has in addition to the functions of the vegetative spirit of nutrition, growth, and 
multiplying, the functions of the sensing and moving voluntarily in space. 


Ibn °Ata*Illah was not directly influenced in his definitions of the nafs by Aristotle. But what seems 
rational and logical is that he was influenced in this respect by preceding Stfis, notable among them Al 
Farabi and Avecina, who repeated Aristotle’s definition of the self and his classification of its three 
distinct groups of functions. They both had a great influence on philosophers and Stifis who followed 
them. 


3. Its grades: 


Ibn “Atallah believes that the nafs, which is the source of life, sense, and voluntary movement, is placed 
in between two powers: the body and the heart. The heart according to him is not the piece of flesh known 
as such, but is that sensing talent which Allah 3% has placed in man. It is called by philosophers “the 
speaking nafs’. 


The self has three grades: 


1. The domineering nafs (nafs-l-ammara), which is aligned with the body. It urges pursuing lower 
pleasures and vile passions. It is the source of sinister acts and behavior, and it pushes the heart 
downwards. (see Qur’an 12:53) 


2. The reproachful nafs (nafs-I-lawwama), which is partly illuminated by the light of the heart and 
therefore lives to refine itself. Whenever it sins due to its dark nature, it is supported by the heavenly light 
and so it blames itself. It is moving between the body and the heart. (Qur’an 75:2) 


3. The nafs at peace (nafs al mutma‘ina), which has been fully illuminated by the light of the heart 
and consequently has gotten rid of its sinister qualities and adopted good qualities. It directs itself towards 
the heart and forces itself completely from any link with the body. (Qur’an 89:27) 


Ibn °Ata°Illah, in this respect, follows another Sufi: Al Ghazali, who states that the nafs, being the human 
talent deposited in man, has three grades. If it becomes free from the agitation of lust, it is called the 
assured nafs. If it contradicts lust, it is called the blaming nafs, and if it surrenders to passion and Shaytan, 
it is called the evil doing domineering nafs. What is interesting about Ibn *Ata°Mlah is that he applies his 
doctrine of dropping self direction to the field of the human nafs and its grades mentioned above. 


The evil domineering nafs, according to him, is the willing nafs, the blaming nafs is the nafs which sways 
between willing and dropping self direction and the nafs at peace is the nafs which is comforted with the 
entire dropping of self direction. 


As the nafs at peace is the nafs which is “surrendering to the decrees of Allah 2 and is motionless in 
front of His destiny, supported by His light, free of planning, and contradictory to fate, submitting to its 
knowledge of Who beholds it... it deserves being addressed”. “Oh you nafs at peace, return to your 
sustainer content and satisfied. Enter among My slaves and into My paradise.” (Q 89:27) 


Tbn ©Ata°Illah indicates how dropping self direction will accompany the peaceful nafs, saying that the 
ayah “Oh you assured nafs...” includes two reasons, each of them calling for the destruction of self 
direction. 


First, Allah & describes this nafs as being serene, content, and these attributes will not be realized except 
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by dropping self direction. A nafs will never be serene unless it drops planning with Allah 3% because of 
its certainty of Allah’s better planning. When it is content with Allah 3%, it surrenders to Him, follows 
His judgment, and subordinates to His orders; consequently it trusts His Deity, resorts to Him and cannot 
therefore be disturbed. When He supports it with the light of wisdom, He assumes it and therefore, it 
settles down, surrenders to Him and accepts all His decrees. 


The nafs, as our Shaykh sees, is ascending in its true phases, i.e. the evil domineering, the blaming, and 
the peaceful until it reaches to the degree of the heart (or the spirit as he sometimes calls it). In this phase, 
thoughts of self direction are entirely cut off from it. If they ever come to it, they will soon vanish because 
the heart in this case is ascertained with faith. The nafs will therefore be assumed by the light of 
submission to Him. In this connection, Ibn °Ata*Illah says to the traveler: “Know that the believer is 
sometimes touched by thoughts of self direction, but Allah 34 does not leave him to them. Allah 3% says: 
‘Allah is the Guardian of those who have believed. He gets them out of darkness into light.’ Allah 3& gets 
the believer out of the darkness of self direction into the light of submission to Him. He sends His 
certainty to drive away their agitation. He says: “We draw truth over fraud so it kills it.” A believer is 
sometimes touched by thoughts of self direction and agitation, but they will soon pass away and do not 
stay. They disintegrate and will not settle down because the light of faith has settled down within the 
hearts of believers and will not allow them to share its settlements...” 


A sign also of the ascent of the nafs to the degree of the heart is its refrain from taking pride in worldly 
gains of all sorts. As a distinction between the grade of the nafs and the grade of the heart in this respect, 
our Shaykh says: “The exterior of creations is deceiving while the interior is wisdom. The nafs sees its 
exterior as deceit and the heart sees its interior as wisdom.” 


When a traveler’s nafs ascends to the degree of the heart, he should beware the return of his evil 
domineering nafs to his conduct, meaning he would consequently surrender to his old habits and his 
reliance on self direction. In this connection Ibn °Ata*Illah addresses his mureeds, saying: “Know that self 
direction emanates from the nafs when it is veiled. If the heart is freed from its discourse, it will not be 
touched by the strikes of self direction...” He also says: “When the heart surrenders to the planning nafs, 
it would be similar to a drowning man relying on another drowning man. They both sink down. A nafs 
relying on the heart is similar to a drowning man relying on a strong savior. So never let the heart 
surrender to your nafs...” 


It is evident that the heart, though senior in grade to the nafs, is not secure, in Ibn °Ata*Illah’s view, from 
the disturbance of self planning and its darkness. He therefore draws the attention of his mureed who has 
reached the degree of the heart not to plan with Allah 3, or his heart will not be pure. If his heart is not 
pure, he will not be able to approach Allah 3. His heart will be contaminated, like deeds which are 
contaminated with hypocrisy and showing off, and will consequently be blamed for its hypocrisy. In this 
respect he addresses his mureeds, saying: “As Allah 3 does not like contaminated deeds, He similarly 
does not like a contaminated heart. He does not accept a contaminated deed and a contaminated heart 
cannot steer upwards to Him.” 


There is another degree, as Ibn °Ata*[llah says, which is purer that the degree of the heart and that is the 
degree of the secret (sirr). Both the heart and the secret as he sees it are characterized by illumination. He 
says: “Lights are vehicles of both the hearts and secrets.” Ibn Ajiba explains this maxim, saying: “...the 
heart is the reality delegated with intelligence and the secret is the reality delegated with revelation. The 
secret is deeper and purer than the heart... lights which are the flowing peaceful ideas and are vehicles for 
the hearts which carry them to the Knower of the Unknown (Allah 2%). They are also vehicles for secrets 
which carry them to the Authority of the Mighty.” 
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We should however notice that the nafs, whether domineering, blaming, or assured, and words like heart, 
spirit, and secret, are all, as Ibn ‘Ata*[ah and other Sifis see them, names which describe that human inner 
power which is the reason for man’s life, according to its purity and freedom from the bodily passions. 


4, Its relation with the body: 


It should not be thought that there are various anfas (plural of nafs), as the different names used by Ibn 
Atallah may indicate. With him, the nafs is essentially one, but it differs according to its grade and 
attributes. In essence, it is completely different from the body. The metaphysical synonymy between it 
and the body is however characterized by the basic difference in their natures. The nature of the body is 
obscure and opaque and the nature of the heart (which is a higher degree of the nafs) is luminous. There is 
a continuous conflict between these two natures which is suffered by the traveler who yearns to achieve 
moral completeness by conquering the pleasures of his body. Ibn *Ata*[llah’s view of this conflict is as 
follows: by its obscure opaque nature, the body tries to pull the nafs downwards. If it is attracted to it and 
surrenders to its motives and starts to plan and think for evil, it is called evil-domineering. If it is partially 
freed from its authority by the luminous power of the heart, and hesitates between planning and dropping 
it, and between bad thoughts and good thoughts, it is called the blaming nafs. If it is however completely 
freed from the opaqueness of the body and is directed towards then heart, freed from self direction, its 
motives and all other bad thoughts, it is called the assured nafs. 


Tbn °Ata*Ilah, like other Siifis, thinks that the body is the prison of the nafs and that the nafs which is 
chained to its body will not reach to real knowledge and true happiness unless it is purified and ascends 
up to higher states by means of a heavenly supply. Then, it gets out of its prison to its space of beholding. 
Ibn °Ata°Illah draws the attention of the traveler to this idea, saying: “He gave a good supply to free you 
from the prison of your existence to the space of your beholding.” 


Ibn °Ata°Ilah believes firmly that the human nafs was in another world before it came to this world (the 
other world of atoms or the world of command, as Siifis call it). In that world, Allah 2% showed the nafs 
His Oneness and it was assured of that knowledge and when it descended to this world, the body 
intervened between it and its previous knowledge. It is consequently required in front of Allah 38 to attest 
to His Deity in this world once again. Ibn ‘Ata*Illah included this idea in his saying to his mureeds in his 
Maxims: “He got you to testify before He got you to behold. The outer things uttered His Deity and the 
hearts and secrets were assured with His Oneness.” 


Our Shaykh’s view and other Sifis’ views that knowledge is latent in the nafs and that the nafs has known 
it in another world before its presence in the body is based in their opinion on a Qur'anic source. Allah 2s 
says: “When your sustainer took from the backs of the sons of Adam, their posterity, and got them to 
testify it themselves, saying, “Am I not your sustainer? They said, “Yes....” (Q7:172) 


We find that this view is similar to Plato’s view that the human nafs was present previously in another 
world different from this world, before it descended to the body. It was in the company of the gods and 
learned through knowledge of symbols. Its knowledge of the symbols after it descended to the body has 
still some sort of remembrance of its previous knowledge in the company of gods. 


To sum up, our Shaykh confirms that the nafs is a distinct entity different from the body and purer than it. 
The dominance or non-dominance of the nafs over the body explains its grades. 


5. Condemnation of the self as being the source of moral evil: 


Tbn °Ata°Ilah states that the nafs linked with the body is the source of all moral evil, bad deeds, and 
blameworthy qualities. What he says in condemnation of the nafs is either directed to the evil- 
domineering nafs or the blaming nafs, which moves between folly and obedience, or in other words, the 
nafs which has not yet been totally freed from the chains of the body. 
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Tbn °Ata°Illah in his dispraise of the nafs as being the source of all evil is similar to all Muslim Siifis who 
rely in their disparegment of the nafs on proofs from the Qur’an and hadith, e.g. Allah 3g says: “The nafs 
is evil-domineering.” The Prophet g says: “Your enemy is your nafs which is inside of you.” Ibn 
©Ata°Illah shows to the traveler that his nafs, which is within himself and which is related to passions and 
instinct, is the source of all disobedience. He says: “The origin of all folly, heedlessness, and negligence is 
self gratification, and the origin of all worship, alertness, and chastity is non-contentment with the nafs.” 


Tbn °Ata°Ilah urges the traveler to be constantly deprecating his nafs because it is his worst enemy. He 
addresses him, saying: “People praise you because of what they imagine of you. Discredit your nafs 
because of your knowledge of it.” 


He then exaggerates in dispraising the nafs because it calls for bad behavior and dictates it. He advises the 
traveler to have a scale which can show to him the motives of his behavior and attests to him that he 
should disobey his nafs continuously. He says: “If there are two things of which you may chose one, look 
into the harder of the two for your nafs and follow it. Only truth is hard for the nafs.” 


Our Shaykh then advises the traveler not to accompany someone who praises himself, saying: “If you 
accompany a non-educated man who does not praise himself, that is better than to accompany a scholar 
who praises himself. Is there really knowledge with a scholar who praises himself; or is there ignorance 
with a non-educated man who does not praise himself?” 


As the evil-domineering nafs is the source of self direction, the traveler should not agree with the nafs for 
its self direction because this means acceptance of it. He says to the traveler: “Your self direction is a sign 
of your ignorance of it. The believer knows that when he drops self direction, Allah 2% will direct him, 
because Allah 2% says: ‘He that resorts to Allah, Allah will be his ally.’ So real direction should be in 
dropping self direction, and beholding the nafs should be in non-beholding it.” 


Tbn °Ata*lllih’s exaggeration in suspecting the nafs and considering it as pure evil, reminds us of the 
Molamatiah, the Sifi blamers who exaggerate in the dispraise of the nafs, discrediting and blaming it, and 
to an origin of their doctrine as mentioned by as-Salami in his ‘Message”. He says: “Among the origins of 
their doctrine is the continuous accusation of the nafs, i.e. in obedience and folly...” 


If the human nafs, linking with the body as the Shaykh thinks, is the origin of moral evil in man, the 
origin of good is the heart (or spirit). On the basis of the nearness of the nafs on one side and the goodness 
of the heart (or spirit), on the other side, Ibn ‘Ata°Illah sets out a moral psychological theory for motives 
of human behavior as follows: 


6. Classification of motives of behavior: 


Ibn ‘Ata°Ilah relates all motives of behavior to two powers: a) the nafs clinging to the body and its 
passions and b) the heart or the spirit, which is entirely free from the body. Consequently, motives can be 
either psychological or spiritual. Motives which, either psychological or spiritual, direct the behavior of 
the traveler and draw results for him. 


The self directed motive, as our Shaykh sees it, is not a commendable motive because it is related to the 
nafs, which is the source of evil. In it, the nafs finds pleasure and rest because it replies to its passion and 
aspirations. Such pleasure and rest are resorts only for those who like themselves and worldliness; those 
who are obsessed with anxiety, and who have no room for the love of Allah 2% in their hearts. For one so 
characterized, all his deeds will be psychological. Some of his worship or obedience will be pure. 


A spiritual motive is a commendable motive because it clings to the spirit. It is only shown from a lover 
of Allah 3% who is obsessed by Him. There will be no room for the love of worldliness in his heart. All 
the deeds of one who is so characterized will be described as spiritual. He will not sleep, love, eat, drink, 
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except because these are necessities or means for ascertaining his worship. A man of this kind, as Ibn 
°Ata°Tllah sees him, is pure in all his deeds and silence. 


Our Shaykh also calls the spiritual motive “devotion”. He means by that the purification of the intent of 
proximity to Allah 4% from all muddles. On the other hand, he calls the psychological motive hypocrisy. 
He also states that in addition to the psychological and spiritual motives, there are other motives, which 
are mixtures of the two. The motive can have equal shares of the two, or one in which the spiritual motive 
is stronger or one in which the psychological motive is stronger. If the mixed motive is composed of two 
equal sides, it will neither be for the man or against him. If one side is greater, it will add to the traveler in 
as much as the weaker will degrade him. 


Ibn °Ata*Illah describes human acts as good or bad in relation to their motives. With him, a human act is 
good if it emanates from the spirit, bad when it emanates from the nafs, and is swinging between good 
and evil if the motive is a mixture of the spirit and the nafs. A traveler will not be able to proceed on the 
path except by striving against his self and getting it to stick continuously to goodness. He who looks 
deep into the classifications of Ibn °Ata°Ilah for motives of behavior will see that he differentiates 
between the body and the nafs. He then differentiates in the one nafs between two grades, one related to 
the body and the other related to the heart (or spirit). He then relates sets of behavior to each of the two 
grades. 


Ibn °Ata°Illah’s view in classifying human behavior differs completely from what we find with modern 
psychologists. The difference between what is psychological and bodily is no longer considered. 
Psychologists nowadays do not set a distinction between the nafs and the body and do not set 
differentiating boundaries between the power of the one nafs. 


What is also noticeable about Ibn °Ata*Ilah’s classification of motives of behavior is that Ibn “Ata*Iah 
has considered the important note of noble human emotions like the love of Allah g& in directing 
behavior. 


Tbn °Ata*Illah’s classification of motives of behavior relates them to the different powers of the nafs, aims 
at an ethical objective which is the guidance of behavior, ensuing true happiness to the traveler by 
teaching him the motives of his acts and enlightening him to the goodness or evil of these motives. 


Consequently, it can be said that Ibn °Ata°Hlah’s search into the human nafs was not for pure research, 
but in order to reach ethical completeness. 


It is to be mentioned that because psychology with Ibn *Ata°Illah and other Stfis is mixed with morality, 
it does not belittle the findings of Stifis about the human nafs, its nature, classification of its powers, its 
grades, motives, and diagnosis of its ills. 


It will be fair if research considers them as pioneers in the field of psychology. From the beginning, Sifis 
were psychologists because they used introspection properly. They were not satisfied with the 
outwardness of the nafs; they plunged deep into the human nafs in an admirable way. They knew its 
motives and instincts, which they call passions. They might have discovered what modern psychoanalysts 
call the subconscious and to which they relate different kinds of human behavior... Their Shaykhs 
(shuyukh) used analyses for their mureeds and guided them to know what they did not know before about 
themselves. Some of them speak about the necessity of confession to the Shaykh by the mureed of all that 
goes on within himself; otherwise there will be a snarl over his heart. 


There is a modern philosopher, Emile Boutroux, who has done justice to Siifis as researchers in the field 
of the human psyche. He admires them greatly for their system of introspection. Listen to him saying: 
“..,Siifis themselves were great psychologists. Introspection of inner life was their main concern. We 
should therefore consider carefully their findings in the field of the human self instead of looking on them 
all as patients.” 
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CHAPTER 3: THE JIHAD (STRUGGLE) OF THE NAFS 


This chapter will cover the following topics: 
1. The Meaning of Striving 
2. The Necessity of the Shaykh’s Supervision Over the Mureed 
3. The Nafs’ Exercise 
4. Isolation and Seclusion 
5. Dhikr 
6. Striving and Dropping Self Direction 


Were it not for the fields of the nafs, there would have been no travel for travelers as there is 


no distance between you and Him to cover. There is no gulf between you and Him to bridge it on. 


He who has no professor to attach him to the chain of the followers and disclose the veil from 
his heart, is an illegal son in this matter who has no known father and is an imposter who has no 
evidence. 


Nothing will get you out of your attributes except beholding His attributes. 


Only the ignorant discards supplication. Grants are in the other world and supplication ends up in 
this world. What should be looked after indeed is what cannot be substituted for. Supplication is His 
demand on you, and you ask Him for His grants. His demand on you is imperative. 


Because you will never reach Him except after the annihilation of your folly; you will not reach 
Him otherwise. But if He wishes to get you to reach Him, He covers your attributes with His, so He 
gets you to reach Him by what He has, not what you have. 


1- The Meaning of Striving: 


We have shown, in the previous chapter, the nature of the nafs, its grades, various powers, and its motives 
as seen by Ibn °Ata°*Illah. We have said that researching these subjects is not a research for its own sake, 
but a research into what helps the traveler to reform himself in order to reach to ethical perfection and 
knowledge of Allah 3&. . 


Striving against the nafs, with Ibn ‘Ata*Ilah and with other Siifis, is a war against the evil domineering 


By struggling, behavior will be good, and the nafs will escalate up by various degrees, ascend into states 
and stations and finally be assured with the knowledge of Allah 8. 


Our Siifi Shaykh Ibn ‘Ata°llah consequently considers the nafs’ strife as the beginning of the road to 
Allah 3% and tells us that without it, travel will be useless. In this connection, one of his Maxims says: 
“Were it not for the fields of the nafs, there would have been no travel for travelers as there is no distance 
between you and Him to cover. There is no gulf between you and Him to bridge it on.” That means that 
unless there is striving against the nafs, travel will be useless because there is no real distance nor gulf 
between travelers and their sustainer. The travel on the road to Allah 3% is merely to cross the barriers of 
the nafs. These words like travel, travelers, fields, gulf, reach, etc., as Al Rondi says, are all words used 
by Ibn °Ata*lllah and other Sifis in pure theoretical subjects which they substitute for physical matters, 
and they are related to the slave and no one else. From Al Rondi’s words, it is understood that the Sufi 
road and all that is related to it, such as states and knowledge, are all subjective things or personal tastes 
which the traveler himself finds. 


Ibn °Ata*Illah, like other Siifis, calls the strife with the nafs “the greater jihad”, following the Prophet &, 
and he urges the traveler to engage in it. He addresses him, saying: “How can you strive against yourself 
and you are invigorating it by passion until it conquers you? You do not really know. The heart is a tree 
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which is watered by obedience. Its fruits are its tastes... If the heart dries up, its fruits fall down. When it 
does not bear fruit, repeat supplications frequently, and do not be like the patient who says, I shall not 
take the medicine unless I recover. It is said to him, you will not recover, unless you take the medicine. 
Jihad has nothing secret in it. Strive against yourself therefore while you know that it is really severe, ite. 
a greater jihad.” 


Ibn °Ata°Illah indicates that the traveler’s strife against himself by getting it to stick to obedience is an 
extremely strenuous matter, because the evil domineering nafs is latently appealed to by sin. In this 
connection, he says in one of his Maxims: “The nafs’ lot in sin is quite visible; its lot in obedience is 
hidden and curing what is hidden is quite difficult.” Ibn ‘Ata°Ilih also shows that the self-struggle is at 
the beginning done against one’s wish, but later it becomes a habit which will eventually emanate 
naturally from the traveler who will be loving to obey and refrain from disobedience. In this he says to the 
traveler: “You will not be able to cure yourself at the beginning but when your nafs tastes grants, self cure 
will come voluntarily. The sweetness which it used to find in sin, it will now find in obedience.” 


The traveler’s self-strife must be made under the supervision of a guiding Shaykh who knows the road to 
Allah 4; otherwise the traveler will not reach Allah 3%. He may be a man of state, not an ascertained 
Siifi. The jihad of the nafs, in Ibn ‘Ata*Illah’s view, has four integrated stages: 


(dl) the nafs exercises (from the ethical point of view), and that is substituting bad behavior by its 
adverse good behavior. 


(2) going into isolation, seclusion, and dhikr, which are practiced strivings that will yield for the 
traveler love, annihilation, and knowledge. 


(3) Ordering the nafs to stick to the practiced ethics, which correct anything that stands against the 
traveler on the road. 


(4) The nafs’ ascent in various stations and states. 


If the nafs ascends as such during the self-struggle, the traveler will end up with the knowledge of Allah 
& and will be utterly complete in his behavior. 


We shall deal in this chapter with the necessity of the Shaykh’s supervision over the mureed in his strife 
and we shall talk about two phases of his struggle being ethical self-strife, and practicing Sufi strife as 
isolation, seclusion, and dhikr. After this chapter, we shall deal with the ethics of practical behavior, 
which the traveler has to stick to. We shall then talk about states and stations, and we shall indicate, in all 
these stages, how our Shaykh applies his doctrine of dropping self direction. 


2- The necessity for the Shaykh’s supervision over the mureed in the struggle of the nafs: 


Ibn °Ata*Illah believes that a traveler on the Stfi road, who is striving against his nafs, must be guided by 
a knowledgeable Shaykh who knows the road to Allah 34. He should submit to him completely. In this 
respect he says: “...he who intends to find the road of success, must first find an ascertained Shaykh who 
has trodden the road, who is assured in the service of Allah 4% and has abandoned his passion... when he 
finds him, he has to respond fully to his orders and refrain from what he forbids...” 


Our Shaykh also says that every traveler on the Sifi road must be related to a guiding professor: “He who 
has no professor to attach him to the chain of followers and disclose the veil from his heart, is an illegal 
son in this matter who has no known father and is an imposter who has no evidence. If he has no light, he 
will be vanquished by his states, he will not accept knowledge or instruction and will not benefit from 
training.” 

Ibn “Atallah in his belief that a traveler should have a Shaykh follows other Siifis. al Qushairi says in his 
Message: “A mureed must be brought up by a Shaykh. If he has no professor, he will never succeed...” 
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Also Yazid Al Bastami says: “He who has no leader, the shaytan will be his leader.” al Dakkak says: “If 
the tree grows by itself without one who plants it, it will bear leaves but will never bear fruit and so is the 
mureed. If he has no professor to give him the tariqa (path) breath by breath, he will only worship his 
passion and will not be delivered.” 


The Shaykh’s first job with the traveler is to show him his nafs’ hidden side, guide him to Allah 3, teach 
him to escape from everything else and accompany him on the road until he reaches its end. Following the 
Shaykh will be by a grant from Allah 3». It is Allah 2 alone who will lead the traveler to the Shaykh and 
will show to him how endeared he is by Allah 3, Ibn °Ata°IlJah says in this respect: “Following cannot 
be to a wali who is unknown in the realm of Allah 38, but it must be to a wali whom Allah ,3i has led you 
to, and shown to you his station with Him. He will aid you by his humanity in his station. You will submit 
to him and he will lead you on the road of success. He shows you your nafs’ follies open and hidden, 
leads you to Allah 2%, lets you escape from everything else and accompanies you on the road until you 
reach Allah 3%. He shows you your nafs’ evil, and the grants of Allah 3 to you. Your knowledge of your 
nafs’ evil will help you to escape it and not to rely on yourself. Your knowledge of the grants of Allah 
will help you to steer your efforts towards Him and become grateful to Him....” 


The Shaykh guiding to Allah si does not do this work, in Ibn *Ata*Ilah’s view, by words or statements 
he says to the traveler only, but also by his moral indication and his states. He frees him from his nafs’ 
passions and cleans the mirror of his heart until he gets him to reach to Allah 3%. In this he says to the 
traveler: “Your Shaykh is not he whom you have heard from...your Shaykh is he whom you have taken 
from. Your Shaykh is not he whose words you have heard, but he whose inspiration has flown into you. 
Your Shaykh is not he who has invited you to the gate, but your Shaykh is he who has unveiled you. Your 
Shaykh is not he whose words impressed you, but he who has filled you up by his state. Your Shaykh is 
he who has freed you from the prison of your passion and got you to enter the House of the Sustainer. 
Your Shaykh is he who cleans the mirror of your heart until it reflects the lights of Allah 2%. He raises 
you up to Allah 3% and accompanies you until you reach Him. He has been with you until he put you in 
the hands of Allah 3 and then he said to you: ‘There you are. You are with your Sustainer....’”” 


Ibn °Ata°Tllah indicates that the relationship between the Shaykh and the mureed is a fatherly relationship. 
As a son is related to his father, a mureed is related to his Shaykh. The fatherhood of the road should be 
even more looked after. In this he says: “...he that relates a student to a professor who is not his professor, 
is similar to him that relates a son to someone who is not his father. This fatherhood deserves more 
attention to confirm....” 


Ibn °Ata°Mlah, like Suhrawardi, sees the resemblance of actual fatherhood to the relation of the Shaykh 
with the mureed. The relation of the Shaykh with the mureed is a spiritual fatherhood. 


When the mureed successfully finds a guiding Shaykh and he wants to strive against his nafs, its follies 
and defects, he should not be embarrassed to show them all to his Shaykh because the mureed, in Ibn 
°Ata*Illah’s view, is like the patient and the Shaykh is his doctor. A doctor has the right to look at the 
hidden parts of the patient to cure him. In this he says: “The Shaykh must investigate the conditions of 
mureeds and the mureeds must tell their Shaykh about everything to the extent of even exposing the 
interior of their nafs, because the Shaykh is like the doctor and the patient is like a hidden part who had to 
be shown to the doctor for the sake of treatment.” He also says: “A mureed (among the travelers) who 
exposes his illness will be cured. He may be told what he thought to be illness is not in fact illness or he 
may be told how to treat his illness.” 


In this way, Ibn °Ata*IlJah gives us a clear picture of how the relation between the Shaykh and the mureed 
should be. He that contemplates this relationship will see that it is a spiritual one. A mureed has to be 
fully respectful of his Shaykh, carrying out all his orders with regard to behavior because he believes that 
his Shaykh is ascertained with perfection in all its shapes and that he is consequently capable of clearing 
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out all his follies and directing him to the solution of all his emotional problems. 


A mureed, as Ibn °Ata°Illah shows, will be, in a modern psychological sense, constantly submitting to his 
Shaykh’s suggestions, which direct his behavior to an ideal. The guiding Shaykh is like the capable 
psycho-therapist who knows the ills of his patient (the traveler), and he cleans them all out due to his 
expert knowledge of the psychological sicknesses and ways to cure them. 


Tbn °Ata°Illah has referred to another job which the Shaykh does from the psychological angle, i.e. 
convincing. A mureed may imagine that he has illness within his psyche, and when he reveals it to his 
Sbaykh and the Shaykh finds that it is not an illness, he can convince him accordingly, and so he is cured. 
If, however, the Shaykh finds real illness, he will cure it psychologically in a way that he gets his patient 
to get rid of it completely. 


3- Exercises of the nafs (self): 


The guiding Shaykh advises the traveler to practice self exercises at the beginning of his journey. This is 
the first stage in the struggle of the nafs. Self exercise, as Ibn ‘Ata°[llah and other Siifis see it, is a 
strenuous effort which the traveler makes to get himself rid of his nafs’ follies, like jealousy, grudges, 
hypocrisy, pride, and other bad qualities which are the greatest barriers on the path to Allah 33. 


Self exercise is based on the Qur’an and the life of the Prophet g&, as al Rondi indicates in his 
interpretation of the ‘Maxims’. He says: “Ethics needed by the mureed are external and internal: the 
external follows the internal. Internal ethics are to adorn oneself in totally improving one’s ethics. The 
Prophet g said: “My sustainer has refined my manners in a good way. Then he ordered me to practice 
good manners and said, ‘Forgive, instruct for manners and abandon the ignorant’.” This will not be 
attained, after the support of Allah 3&, except by exercise and strife. 


The base on which exercises of the nafs stands, in Ibn °Ata°Ilah’s view, is in beholding the attributes of 
Allah 3& and trying to imitate them as much as humanly possible. Ibn °Ata°Ilah therefore indicates to the 
traveler that he will not get rid of his bad manners except by beholding the attributes of Allah 3. He 
says: “You will not get out of yourself except by beholding His attributes.” 


Imitating the attributes of Allah 34 as much as humanly possible is the traveler’s way to true happiness. 
Tbn °Ata°Tllah says: “...the slave’s happiness is in his trial to imitate the attributes of Allah 3% in as much 
as he can imagine of his due merit, until he becomes near to Allah 3% ...nearness is meant to be nearness 
of stations and grades, not of distance or place.” 


Tbn ©Ata*Ilah warns the traveler of his nafs’ defects, which hinder the path of some travelers. He says: 
“Defects in the travel to Allah 38 which hinder the road in front of some travelers are ten: a) seeing deeds 
with admiration, b) growing hope, c) the nafs’ whispering of its’ reaching walihood, d) envying people’s 
esteem, e) leaning on ru’yas (veridical dreams), f) relying on litanies, g) enjoying inspired ideas, h) 
contentment with promise, I) being content with make-believe, j) assuredness with Allah 3 without work. 


Our Shaykh indicates that non-contentment with Allah i. and the non-surrender to His judgment, while 
being content with one’s self, is the worst that could come out of a traveler in his travel. He says to him: 
“Signs of fall from Allah’s eyes 3 (attention) are three: self contentment, non contentment with Allah 
3, and satisfaction thinking he is sharing choice in his destiny.” 


Our Shaykh urges the traveler to tame himself for stopping his own choice and will entirely, and shows to 
him that these are only confined to Allah gu. He says: “Signs of confinement to Allah 2% are three: 
leaving choice, planning, and will.” 


Consequently, if the traveler abandons choice, planning, and will, becomes content with Allah 2%, and 
does not try to share with Him in His judgment, he will be doing the best a traveler can do on the Sufi 
path, and becomes, in Ibn *Ata*Ilah’s view, a member of the chosen people of Allah 3. 
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In order to show how exercises of the nafs can be done from the ethical point of view, i.e. being a 
substitution of bad manners by good manners, we shall, as an example, show the way a traveler can 
deliver himself from three bad qualities, which have to be exterminated and replaced by their opposite 
qualities. These are hypocrisy, loftiness (pride), and leaning on people. Their opposites are: sincerity, 
humbleness, and resorting to Allah 3%. We shall elaborate as follows: 


1.) hypocrisy, in Ibn *Ata*Ilah’s view, is among the bad qualities which hinder the traveler of the path to 
Allah 4. He defines it as follows: “Hypocrisy is polytheism and polytheism is a loss of deeds. The worst 
sort of hypocrisy is that which is a pretending of faith. Allah 3% says: “There is among the people one 
whose speech about the life of this world will interest you, and he attests to Allah 3% for what he has in 
his heart, while he is the worst enemy....” 


Hypocrisy, in Ibn °Ata°Illah’s view, may be open or hidden. Open hypocrisy may be in the form of 
someone making a show of his worship in front of people. The hidden may be a show of one’s deeds 
while nobody sees him. On this kind of hypocrisy, Ibn ‘Ata°Ilih speaks to the traveler. We shall look 
into al Rondi’s explanation of this statement to know its deeper concepts, and he says: 


“A man’s hypocrisy of his deeds in front of people does not need a proof, but his hypocrisy of his deeds 
while nobody sees him is a hidden thing, the signs of which are what goes on within a Sufi’s heart that 
people esteem him, place him in congregations and gatherings, and show quickness in responding to his 
needs. 


“If anyone maligns him in giving him the right which he sees for himself, he will protest. He also finds a 
difference in being hurt and others being hurt to the extent that some idiots warn those who do not quickly 
respond to them that Allah will punish them and that Allah 2% will not leave them until He makes him 
victorious over others and avenges for him. If a slave finds these signs within himself, he should know 
that he is a hypocrite in spir\te of not eing noticed by man.” 


Commenting on Al Rondi’s explanation of hidden hypocrisy as seen by Ibn *Ata*[Jah, we say: “This kind 
of hypocrisy means that the traveler sces a speial station for his worship and obedience, so that he asks 
reward for them from people or from Allah 3. It spoils worship and deeds. The opposite of hyproisy, as 
Tbn °Ata*llah sees, is sincerity (dedication). Ibn ‘Ata°Illah says: ““Know that anything can be 
contaminated. If it is cleaned (from contamination), it becomes pure and the act will be purified as such: 
dedication will be achieved by purifying from all imperfections the intention of getting near to Allah 3. 


“Dedication requires the traveler’s deeds and worship to be pure and free from turbidity. He also must 
hide his own states and the endowments granted to him by Allah 3. He should not have any intention of 
circulating them among people in order that they know of his proximity. In this respect, Ibn ‘Ata°Ilah 
says to the traveler: “Your longing to see people knowing of your gifts is a proof of your insincerity in 
your worship.” 


2.) Loftiness or conceit is, as our Shaykh thinks, another among the bad qualities of the nafs which 
hinder the traveler on the path to Allah g&. It is a quality that gets a man to treat people from above. If the 
slave, as Ibn ‘Atallah says, is proud of his worship, thinking others are beneath him, full of self esteem, 
asking people to give him his right and not giving their due to others, he is a haughty one for whom a bad 
ending is waiting. Consequently, a traveler must eradicate haughtiness from his nafs, and replace it by 
humility. Ibn Ata’Illah then shows the ethics of humility to the traveler: he should first refrain from 
asserting humility for himself. He should not think that he is practicing humility, because he who asserts 
humility for himself asserts in fact privilege for himself at the same time. Ibn Ata’Tllah says to the 
traveler: “He who assert humility for himself is in fact haughty, because to assert humility for yourself is 
to assert a privilege for yourself which you are giving up.” Humility cannot be when one thinks he is 
doing less than what he has. Humility is only when one thinks he is really less than what he has done.” 
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Humility requires the traveler not to look for fame and publicity, because these are great barriers on the 
path to Allah 2%, and are goals which have to be abandoned. Our Shaykb warns the traveler not to be 
asking for fame, and that he should stick to anonymity. In this connection, he says to the traveler: “Bury 
your existence in the land of anonymity. What is planted without being buried will bear no fruit.” Ibn 
°Ata°Mlah thinks that true humility does not exist except after the traveler beholds the greatness of Allah 
4 and has revelations of His various attributes. At that moment, the traveler will feel the nearness to his 
nafs in relating to the greatness of Allah 3. Sources of vanity will then be extinguished within him and 
he will become humble. In this respect, Ibn °Ata*Ilah says: “Real humility is that which emanates from 
beholding the greatness of Allah 2 and the manifestation of His attributes.” 


3.) Reliance on people is among the worst qualities of the nafs which hinder the traveler’s path to Allah 
3. Reliance on people, as our Shaykh sees it, means dependence on people and not on Allah 3%. This 
leads the traveler to submit to people and beg for their contentment. He will therefore follow their whims 
in order to get their acceptance. A traveler on the Siifi path who wishes to reach Allah 3% and become 
truthful in all his cases must eradicate this inclination from his heart, and make a sole target of all his 
deeds the contentment of Allah 3% alone. He should turn to Him and not to people in order that Allah 3 
may turn to him and accept him. Around this meaning, Ibn °Ata°Iah says to the traveler: “Do not look 
for the acceptance of people to you, but to Allah’s 2 acceptance, and free yourself from their esteem of 
you by witnessing Allah’s g& generosity to you.” Ibn °Ata*Illah sees two other results coming out of 
reliance on people: greed and humiliation. They are very unworthy qualities, and work against true 
submission to Allah 38. Greed is looking for what is in people’s hands. Whenever it is found, there will 
consequently be humiliation and submission to people. Ibn °Ata°Ilah put that meaning in a nice sentence 
in which he says to the mureed: “Trunks of humiliation grow only on seeds of greed.” He indicates to the 
traveler that looking for what people have in their possession means entire slavery to them; he says to 
him: “You are a free man when you do not desire of what people possess and you are a slave of what you 
look for to possess.” 


The opposite of reliance on people, looking for what they own and submitting to them, is what Ibn 
Atallah calls: “uplifting zeal”, or what Sifis call in another word, “devotion”. Uplifting of zeal means 
that a traveler must not be eager to have what others possess and that he should never resort to others. Ibn 
*Ata°Ilah explains this in one of his poems as follows: 


Allah 3& knows that thy zeal discards lowliness by my chastity and purity. 
Why do I not keep out my need from people, 
And show them how kings are noble? 
Shall I show them that I am ready for them, 
while I know that none of them can do anything? 
How can I ask for the bounty of Allah from his creations? 
If I do this, I shall ertainly be unloving. 

The complaint of the weak to the weak is incapacity that leads to falling down. 
Ask for the bounty of Allah 3% Who has covered all the people with His mercy. 
Resort to Him in what you wish for. 

Do not deviate from standing by His door. 


He also says to his mureed: “The reason of your uplifting of zeal to Allah should be certainty that He has 
not brought you to His kingdom except to give to you, grant to you, and therefore there is no room for 
directing your needs to others. If Allah 3% has provided Sufis with the underastanding of their 
assuredness of Him as a replacement for demanding of Him, how an He not get them to understand that 
their riches come from Him alone and not to ask His creatures?” 


Tn the Maxims he states that the knower by Allah should not ask people, 
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Because exercising of the nafs, as we have seen, is considered to be a complete change of manners, it is 
consequently an extremely strenuous effort. It is not only a symbolic change of the traveler’s interior, but 
it extends to sticking to certain practiced rules of behavior; hypocrisy, vanity, and reliance on people are 
not only unworthy qualities latent within the nafs, as our Shaykh sees them, but in addition they produce 
kinds of behavior with people which are called hypocrisy, vanity, and reliance on people. Sincerity, 
humility, and devotion are not only moral commendable qualities that are produced within the nafs, but 
they also produce norms of behavior called sincerity, humility, and chastity. Consequently, we can say 
that a nafs exercise, following our Shaykh’s views, is a rigorous exercise which a Sufi practices to achieve 
moral perfection in itself on one hand, and in his behavior in society on the other. 


Nafs exercises are attained psychologically in three stages: a) abstract thinking, b) feeling the assuredness 
of the thought, and c) practical application to achieve it. To explain this view, we say: in the first stage, 
the traveler starts by getting fully convinced that he should get rid of his bad attributes in order to reach 
Allah ys. This may be by a suggestion from his Sbaykb or by auto-suggestion. In the second stage, the 
traveler searches for these bad habits within himself until he feels their presence and so the abstract 
thought dims out to become real realization of them. In the third stage, the traveler takes on various kinds 
of behavior which are the opposite of these attributes and so these bad habits vanish away and his idea of 
getting rid of them is realized. 


After the traveler tames his nafs by refining its qualities, as we have seen, his Shaykh commands him to go 
into isolation and seclusion and to practice hard bodily jihad, like hunger, thirst, staying up late at night, 
silence, and sticking to dhikr, which is a continuous repetition of the Name of Allahay in order that his 
heart is cleaned and becomes ready for annihilation and getting himself to spiritually taste the knowledge 
of Allah 3%. We shall now talk about isolation and seclusion and then about dhikr and its rules. 


4- Isolation and seclusion: 


Ibn ©Ata°Illah finds that it is absolutely necessary for a traveler to enter into isolation and seclusion. He 
says: 


Know that if you went to enter into the presence of the Truth and take from Him by leaving people, 
then this will not happen while you still have in your heart Deity for others than Him...you must get 
yourself isolated from people and prefer seclusion to aggregation. As much as you are far from people, 
will be your nearness to the Truth internally and externally.... 


He also urges the mureed to isolation and seclusion, saying: “Go into isolation and seclusion. He that 
takes isolation as his way, grace will be his lot. He who is true in his isolation will gain the Truth’s gifts 
and endowments. Their signs are: uncovering of veils, revival of the heart, and ascertainment of love.” 


Ibn °Ata°Illah, in his call for the traveler to practice isolation and seclusion, is in fact a follower of Sifis 
who preceded him who entirely support isolation and seclusion in a place for worship. They base this 
doctrine on the Prophet's isolation g& in the cave of Hira before the descent of the divine inspiration until 
his soul became clean and was ready for the light of the prophethood. 


Ibn ©Ata°Illah distinguishes between isolation and seclusion. Isolation, as he sees it, means symbolic, not 
real separation from people in a way a traveler should always have surveillance over himself, taking care 
in not occupying his mind in a way with the world or having his heart and organs preoccupied with 
people. Ibn °Ata*lllah explains this state to his mureed by saying: 


“If you separate from people, do not look to their esteem of you, because what is needed is to abandon 
occupation with them, and not to abandon their selves for their blunders; otherwise your heart will not 
be cleaned from worldly wishes.” 
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Isolation must be accompanied by constant continuous thinking together with introspection in order that 
the nafs discovers its failings. There must be a complete abandoning of thinking of people’s affairs, a 
cessation of involvement in their news. Isolation of this sort is most beneficial to the heart. Ibn °Ata°Ilah 
says in the Maxims in this connection: “Nothing is more beneficial to the heart than an isolation that leads 
to thought (wisdom).” He also says about the thought that accompanies the isolation: “The thought is the 
candle of the heart: if it does not exist, there will be no light in the heart.” 


The thought accompanying isolation could be a contemplation of Allah’s creations 3% so that the traveler 
can use them as proofs and signs for the capability of their Creator. This might be what Ibn *Ata*Iah has 
meant by saying: “The thought is the heart’s travel on the road to other things.” When the traveler fully 
ascertains his isolation, and when he finds pleasure in loneliness and in that he can really alienate himself 
from people, he then enters seclusion. 


Ibn Atallah defines seclusion, as an end, by the discourse of the secrets with the Truth when it does not 
see anything but Him and, as a means to this end, by dedication to Allah 23 and abandoning everything 
else. 


Seclusion will not be correct unless it is preceded by the following: 


1.) exercise of the nafs by refining behavior and discarding heedlessness (the first stage we mentioned 
earlier). 


2.) Reconfirmation by the traveler of his faith according to true sunnah. 
3.) Learning what makes worship perfect. 
4.) Tawba (repentance) of all sins. 


The value of seclusion, in Ibn °Ata*Iah’s view, is that it cleans the mirror of the heart completely from 
marks that have been made on it during the days of neglect and worldly living. These are marks, each of 
which pile on the other, until the heart rusts with them. 


As for how to go into seclusion, Ibn ‘Ata*Ilah tells us that it should be made in a special house and 
according to certain rules. 


The seclusion house should have certain characteristics: its height must be equal to a man’s height, its 
length just sufficient for praying, and its breadth must be sufficient for a man to sit in it. It should have no 
holes to let light enter. It should be far from noises. Its door should be low and can be shut firmly, and it 
should be in a house in which people live. Ibn °Ata°Illah differs in this matter from al-Ghazali, who sees 
only one condition for the house of seclusion: it should only be dark. He sometimes even discards the 
need for this kind of house, as we understand from his saying: “The value of seclusion is to drive away 
distraction and to get the traveler to reign over his sight and hearing because these are passages to the 
heart... this can be only realized in a dark place. If the Siifi does not find a dark place, he can wrap his 
head or clothe himself in a dress or sheet. In this case, he will hear the call of the Truth and behold the 
magnanimity of the Divine presence. Do not you see that the Prophet @& reached Him when he was in this 
shape: “Oh thou wrapped up in thy raiment! Oh thou enveloped in thy dark!” 


As for the practical rules which a traveler has to observe when entering into seclusion, the most important 
of them are the following: 

1.) He should wash, purify his body, clean his garment, and intend to approach tAllah 2% by his seclusion. 
2,) He should not tell anybody of it. 


3.) He should confine his interior not to wander into the universe. The wandering of thinking is most 
detrimental to seclusion, and will prevent it from bearing its fruit. That means a traveler must focus his 
attention on Allah 3& alone. 
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4.) He should decrease movement. 

5,) His meals should be with him or behind the door of his room 

6,) He should not get utterly hungry or completely filled up. 

7.) His food should not involve animal meat and he should drink water by sucking it. 
8.) He should prepare his meal by himself. 

9.) His dress must be to assure convenience to him 

10.) He should not sleep in seclusion unless he is forced to sleep 

11.) He should frequently stop himself. 

12.) He should only pray fards (obligatory prayers) and other ordinary prayers. 


A traveler should be steadfast in his seclusion, silent, not rejoicing in praise or being upset by criticism, 
and should himself prepare what he needs and not get others to do anything for him. 


Tf he cannot do so, he should leave seclusion, and go into isolation to tame himself. When he tames his 
nafs, he can go back to seclusion cheerfully, and free from hardship or jihad of the nafs. Our Shaykh 
warns the traveler about nafs exercises during seclusion, and advises him to do these during the isolation 
period until he is used to loneliness. In his seclusion, he should not force himself in hunger, thirst, or any 
other hardship. 


In this seclusion, as our Shaykh states, a traveler will be subject to what can be called tidings (waridat). 
Some of them are shatanic and others are angelic. A traveler should know the difference between each of 
them in order not to be fogged. Ibn °Ata*Ilah explains this difference and its personal effects as follows: 
“The difference between angelic and shatanic tidings is that the angelic tiding is followed by coolness, 
pleasure, has no sting, does not stir you up, and leaves knowledge for you. As for the shatanic, it is 
followed by distraction, pain, puzzlement, and indecision.” 


For seclusion, there is a special dhikr which the traveler has to repeat in his heart. That is the name of 
Allah or the name Huwa. 


The traveler’s solitude in his seclusion, as mentioned by our Shaykh above, shows to us how a traveler on 
the Safi path should cut off his relation with the outer world in order to live in a limited world of his own 
in which he turns to himself. That may explain why modern psychologists who have studied Sufism 
indicate that Sifis are “introverts”. 


When we also contemplate the rules of seclusion, we shall see that what is important of them is that a Saft 
should stop thinking in creations, i.e. he should stop thinking of anything related to the outer world and 
stick only to one idea, which is the “annihilation in Allah 4”. That is why, in his seclusion, he repeats the 
name “Allah” continuously in order not to be dragged by any other idea. 


The traveler’s submission only to one idea that reigns over him is similar to what modern psychologists 
call “mono-ideaism”. It is a state in which feeling becomes so narrow that there will be no room in it 
except for one idea of a simple content which occupies the mind in a way that drives away any other idea 
from arising. 

It is also understood what effects reduction of food to what is other than from animal origin, thirst, staying 
up late at night, silence, and frequently stopping breathing, will have on the psychological powers of the 
traveler. He will be in a state of trance but accompanied at the same time by a spiritual delight which he 
alone can taste. 
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It should be noticed that this sort of nafs exercise, as mentioned earlier, is not confined only to Muslim 
Sifis, but we also find Christian “Siifis” in the middle ages taking the hard road, which they called “via 
pungativa”. It is similar, on the whole, as Nicholson says, to the Safi path which Muslim Sifis tread. The 
via pungativa also calls for hunger, thirst, silence and for self strife. That via pungativa aims at 
“communion with God”. It is a series of successive stages for the “communion with God”, It is also the 
only road that leads to illumination as they see it. 


Among the most eminent Christians who took that road was St. Catherine of Genoa (1447-1510 AD), 
who endured fasting, solitude, and mortification of the nafs. 


Any researcher will find a strong resemblance between Ibn ‘Ata*Illah and the Christian Spanish “Suff” St. 
John of the Cross (1542-1591AD) with regard to isolation and seclusion. St. John of the Cross sees, as Ibn 
©Ata°lllah saw before him, “the necessity to enter into a ‘Vide universal’ and abandon everything”. That 
means for him that a Siifi should isolate himself from the outer world with all its persuasion. The means 
to do it, in his view and also in Ibn °Ata°[Ilah’s, is solitude in a special place, silence, and dhikr in 
addition to the abandonment of all recollections of the world and sticking only to one thing, i.e. religious 
recollections only. 


5- Dhikr: 


Dhikr, or continuous repetition of the name of Allah 2%, is one of the most important practical jihads for 
the traveler on the Siifi path. Ibn °Ata°Ilah paid full attention to dhikr and its practical rules in a way 
which other Sift Muslims had not done. He wrote a special book on it, which he called: The Key to 
Success. In this book, he spoke in detail about the ethics of dbikr and how it has been practiced by 
Sbadhdbuli mureeds since the seventh century of Hijra. 


Dhikr exercise with Ibn ©Ata°Iah, as with other Sifis, is based on an Islamic foundation from the Qur’an 
and sunnah. 


Tbn °Ata*Illah defines dbikr as “emancipation from forgetfulness by getting the heart to be always present 
with the Truth; or, it is the repetition of the name ‘Allah’ by heart or tongue, or repeating one of His 
attributes, or one of His orders, acts, or anything else that leads to proximity to Allah 3.” 


A traveler should not practice dhikr except after purifying his conduct by nafs exercise and isolation from 
people and crossing all barriers. These are the stages of jihad of the nafs we talked of earlier. 


Dhikr, in Ibn °Ata*Illah’s view, is of two kinds: limited dhikr and unlimited dhikr. The limited dhikr is 
that which is made during and after salat (prayers), in Hajj, before sleep, after getting up from sleep, 
before eating, etc... by it, he means that dhikr which is confined to time or place. The unlimited dhikr, 
however, is that which is not confined to any time or place. It can be praise of Allah 3, reciting ayat 
(verses of the Quran), or repetition of the Name:*Allah’. 


Dhikr may be the names of Allah 3% which are, in his view, the medicine for the traveler’s ailments. He 
analyses each of these names according to the meaning latent in it, and proposes a certain spiritual benefit 
of it to the traveler. He says, for example: “His name ‘The Truthful’ (as-Sadiq), endows the traveler with 
a truthful tongue, the Safi with truthfulness of the heart and the knower with assuredness. His name “The 
Resurrector’ (al-Ba’ith) is to be repeated by the neglectful and not by those who ask for annihilation. His 
name “The Forgiver” (al-‘Afiz) is good for the commoners because it redeems them. It is not appropriate 
for travelers to Allah 8% because it implies remembrance of sin and a Siifi’s dhikr should neither include 
sin nor even a mention of paradise. 


He also states that dhikr can be by reciting litanies in an approach to Allah 3%. These litanies can be 
special supplications set by Shaykhs (siuyukl) to their mureeds or part of the Qur’an to be recited at 
certain times. 
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Dhikr by litanies is the way of beginners and it is their most important duty in their travel. He says in this 
respect: “A beginner should have two litanies, one after the morning salat (fajr), and one after the sunset 
salat (maghrib). But for the assured and people who have approached the end, dhikr is their concern at all 
times.” 

Tbn °Ata°Illah, however, warns the traveler of thinking that he has become one of the assured and 
therefore he may leave his litany, or that he many be affected by any idea telling him to belittle his litany; 
supplication will be most needed by him to become near to Allah u.... Listen to him speaking to his 
mureed, warning and advising: “Only the ignorant discards supplication. Grants are in the other world and 
supplication ends up in this world. What should be looked after, indeed, is what cannot be substituted for. 
Supplication is His demand on you and you ask Him for His grants. His demand on you is imperative.” 


With regard to the practical nature of dhikr, Ibn °Ata*Hlah sets some rules which we sum up as follows: 


It can be an individual dhikr, which the traveler practices in his isolation or anywhere else, and can be a 
collective dhikr, which is made in special gatherings. Dhikr can be in a low voice or a high voice. It 
should preferably be low if the traveler is alone and by himself. If he is however among a group, he may 
supplicate loudly but his recital and tone should be in concord with the group’s. 


Sitting for dhikr has a certain shape also. 


He who sits for dhikr must sit like a needy and humble man. He should get his head to lean over his 
knees and close his eyes. In this way, the heart is alerted, gets clean from abstractions, and is ready to 
receive light, tidings, and secrets. His garment should be clean and perfumed. 


If the traveler is following a Shaykh, he should always have his Shaykb in his imagination because he is 
his companion on the path, his guide, and supporter. He should understand that his taking from his 
Shaykh is considered as taking from the Prophet gé&. 
As for the wordings of supplication, there are five: 
1.) supplication by “La Ilaha Ila’llah, Muhammadan Rastil Allah” 

(there is no God but Allah , Muhammad is the messenger of Allah). 


2.) Supplication by: “La Ilaha Illa’lah” (There is no God but Allah). 
3.) Supplication by “Subhan Allah” (Glory be to Allah). 

4.) Supplication by the name “Allah”. 

5.) Supplication by the name “Huwa” (He). 


Supplication by the name “Huwa”, in Ibn ‘Ata°Illah’s view, is the highest degree of supplication. It is an 
announcement of the end of certainty. It suffices the traveler from anything else because it gets him to be 
consumed into realties of proximity and to submit his secrets to the True. For him, there will be nothing 
else to concern himself with. Dbikr has a practical value as a means of purifying the heart of its bad 
attributes and replacing them by other good attributes. 


It also has a gnostic value because it is the traveler’s means to know (by taste) Allah gg» and the other 
heavenly matters. In addition to these, it has a metaphysical value because it is the traveler’s means for 
ascertaining the collapse of creations and establishing the existence of the real One: Allah 3%. In other 
words, it is the Siifi’s means to establish metaphysical rules for the interpretation of existence based on 
the taste, not on mental proofs. 


1- As for the first value, i.e. the metaphysical, Ibn °Ata°Ilah sees that dbikr cleans the mirror of 
the heart from stains of the nafs and its defects. It is therefore a food for the heart and spirits. Allah a 
says: “Those who believed and their hearts are assured by supplication of Allah. By supplication of Allah, 
hearts are assured (alt: hearts find rest).” 
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Tbn °Ata°Iah, with regard to the purification of the heart by dhikr, says: “...heart is the seat of sincerity. 
It could be directed not to Allah 3%. The nafs is directed towards people, it is evil-commanding, it is 
following its passions and leaning to folly. All those are waste that veils the heart from sincerity and from 
steering towards Allah 3%. The nafs obeys the orders of Shaytan. If it were not so obedient, Shaytan 
would never have found any entry to it. Its acceptance of Shaytin is a proof of negligence and alienation 
from Allah 3. Alienation is a thick veil which is darkness.” 


“The traveler therefore needs to drive away this darkness and clean away dirt. Darkness is banished by 
light. The Prophet s& said: ‘The salat is light...’ He also said: ‘The purification of the hearts and 
cleansing them from rust is by salat on me.’ The traveler is consequently ordered, by starting with salat on 
The Prophet g&, to purify the seat of sincerity (heart) as there will be no sincerity with its remaining ills... 
making a lot of salat on the Prophet g& bears in the heart the fruit of loving him. Assured love of him 
bears full attention for him and what he demonstrated of attributes and manners...” 


The repetition of the traveler of salat on the Prophet g& is a sure means to conquer his nafs, purifying it, 
getting ascertained with the love of the Prophet ai, and following his commendable manners. 


2- As for the second value of dhikr, our Shaykh finds there is a gnostic value. Ibn °Ata*Ilah 
thinks that dhikr has three kinds: a) tongue dbikr, b) heart dhikr, and c) secret dbikr. He tells us that the 
secret dhikr alone is the means for attaining knowledge (gnosis). He sometimes calls it “absent dhikr” or 
“hidden dhikr”. It is the dhikr in which the petitioner is absent from himself completely and is absent even 
from noticing that he is making dhikr; a case which he called “annihilation” (fanaa’). Here, the petitioner 
is faced with knowledge from the “higher sphere”. Listen to him explain how dbikr leads to gnosis in a 
state of Sifi annihilation: “...if He that is petitioned for, reigns over the heart, and when dhikr vanishes 
and relinquishes that the petitioner does not look to it not to his heart, there will be annihilation in which 
man does not see himself, does not feel any of his senses or things latent within him. This will be 
obsession (annihilation). If it lasts until it becomes a strong habit and a usual feature, the traveler is lifted 
up to the “higher sphere” where he witnesses real existence. The Malakut is printed on him and he will 
behold the sacredness of Deity. The first thing he will behold in that sphere is the essence of angels and 
spirits of prophets in a beautiful shape flowing on him with realities. This happens at the beginning, then 
he ascends up to other grades which are unexplainable. He is also rewarded with Allah’s authority over 
everything, 2%. This is the fruit of dhikr.” 


Dhikr is therefore the traveler’s means, in Ibn °Ati°Ilah’s view, to ascertain gnosis by Allah 3%, or, in his 
own words,“...it opens the door of knowledge in the heart.” That shows its utmost importance for the 
traveler on his path to Allah 3% and that it leads to the most precious targets. 


3- As for the third value of dhikr, Ibn °Ata°Illah views it as a metaphysical value. He states that 
when the rememberer mentions ‘La Ilaha Ila’llah’, he is putting together denial and proof. The whole 
world will all be grouped for him in one entity and consequently he will not see with the eye of his heart 
except the One. 


Ibn °Ata°Illah also shows that dhikr with the name Allah, which is the singular Name, achieves seven 
things: 1) beholding everything else (by his taste), 2) esteeming Allah’s orders 38 by uncovering (inner 
beholding), 3) the fall of creations (in the eye of his heart), 4) annihilation in the overall (by being 
overwhelmed, 5) resorting to Allah 2% (constantly), 6) surveillance of breaths (by his secret), and 7) 
occurrence of adoration, i.e. not seeing but Allah 3 and not sensing but Him. 


It is shown from the above that the petitioner is ascertained at the end of his dhikr by seeing with the eye 
of his heart the collapse of all creations. For him, they will have no existence side by side to the existence 
of Allah’s Oneness, 3%, which is the real existence. How can this be achieved psychologically? Dhikr, in 
fact, is not a mechanical repetition which the traveler makes, but it is a repetition accompanied by auto 
suggestion and a focus of attention on one single subject which is higher than material, ie. Allah 2. By 
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sticking to deep and continuous thinking on this subject in addition to other bodily exercise, the Sufi 
gradually loses his identity and in this case, the struggle between his body and natural motives on one side 
and the ideal he wants to attain, on the other, will stop. He achieves a state which Leuba, the modern 
psychologist, calls: “psychic homogeneity”. 


No doubt when the petitioner reaches the state in which he cuts himself off from the world of 
phenomenon and in which he firmly believes in the existence of the Only One (Allah 3%), he will 
experience moments in which he feels deeply that the world of phenomenon does not really exist. Ibn 
© Atallah explains this state by saying: “The world will all be reorganized for the petitioner as one entity 
and he will not see with the eyes of his heart...except the One. He will make the “prayer of the dead” on 
all creations.” He also expressed it by “the collapse of all creations (in the eye of his heart)”. It is a pure 
matter of taste which the petitioner alone tastes and no one else shares with him this experience. 


6- Jihad of the nafs and dropping self direction: 


Ibn °Ata°*Ilah applies his doctrine of dropping self direction and will in the field of the jihad, and he 
comes out of this application with a deep and original view. 


He states that jihad of the nafs by the traveler, though taming it ethically or through isolation and 
seclusion and dhikr, is not a reason in itself for conquering the nafs. It is only an aspect of his will, while 
his will is only illusory and does not really exist in the real reason in His Existence. It is the will of Allah 
8 which controls everything in the universe. It is also the reason for the traveler’s victory in the battle 
between his heart and his nafs or between his luminous nature and dark nature. In this respect he says: 
“Light is the army of the heart as darkness is the army of the nafs. If Allah 2% wishes a slave to be vic- 
torious, He supplies him with the army of light and cuts off the army of darkness and others from him.” 


The Shaykh then shows that reaching Allah 2 is not by eliminating the bad qualities of man through self 
jihad, because if that were so, it would be relying on man’s will, while man in fact has no will. Reaching 
to Allah 3% relies on the will of Allah 3% alone, which controls everything in the universe in a way that if 
Allah 3 wants the traveler to reach Him, He will get him to do so by His sheer attention and grace. 
Listen to Ibn ©Ata°Illah explaining this meaning to the traveler: 


If you think you reach Him after all your defects and allegations vanish, 
you will never reach Him. 
Yet, if He wishes you to reach Him, 
He will cover your qualities with His qualities and your being by His being 
and so you reach Him by what He has for you, not what you have for Him. 


Jihad of the nafs is therefore, in his view, a negative effort in fact, which the traveler makes and which 
does not necessarily get him to reach Allah . It has no bearing on the grant and grace of Allah 24 to the 
traveler. Yet, can man reach to Allah 3% without jihad and endurance in the ascent through states and 
stations? 


Ibn °Ata°Illah replies to this question by saying that reaching to Allah gi through jihad is possible. And 
in this respect he distinguishes between two categories of Siifis: the category of the “Attracted”, who 
reach Allah 3% by His Mercy. They know Allah ,% without the toil of ascending through stations; and the 
category of the “Travelers”, who strive against their nafs, endure ascending in states and stations, and 
finally reach to the knowledge of Allah 3. 


Ibn °Ata°Illah shows how each category will be with regard to the exercise of dhikr. The attracted have 
their lights which are ahead of their dhikr; their lights are not results of their dhikr, but are grants from 
Allah 3 to them. Travelers are the opposite. Their dhikr preceeds their lights; in other words, jihad 
comes before their lights arise. The difference between the attracted and the travelers is shown in what 
Tbn ‘Ata*Ilah says to his mureed in one of his Maxims: 


348 + THE SCHOOL OF THE ShADbDbULTYYAH * VOLUME TWO * BOOK FOUR * 


“There are people whose lights precede their dhikr, and people whose dhikr precedes their lights; 
people whose dhikr and lights go together, and people who have neither dhikr nor lights. We take 
refuge in Allah 3 from that. There is a petitioner who supplicates to let light into his heart, a petitioner 
whose heart is lit, so he supplicates, and a petitioner whose light and dhikr are equal. By his dhikr, he is 
guided, and with his light he guides.” 


Ibn ©Ata*llah also shows to us that the petitioner, whether an attracted or a traveler, has no will in reality 
to rise up into the various degrees of dhikr, but it is all left up to the will of Allah ,4%. He says to his 
mureed advisingly: “Do not abandon dhikr, because even if you find that you are not present with Allah 
at in your dbikr, neglecting petitioning Him is worse than your absent-mindedness which supplicates 
Him. Allah 2%, with His grace, may elevate you from the state of supplicating him in absent-mindedness 
to alert supplication, from alert supplication to supplication with presence, from supplication with 
presence to supplication with annihilation from everything except Him. This is not difficult for Allah 3.” 


Tbn °Ata°Illah’s view with regard to considering nafs-jihad as an effort that does not by necessity lead to 
Allah 3, and his sayings about attraction, reaching to knowledge of Allah 3% without strife, and ascent 
into states and stations, is clearly different from the view of other Siifis who confirm jihad for crossing 
barriers of the nafs as a means to reach Allah 4. They strongly stress its importance and the firm relation 
between jihad and reaching as a cause and effect. There is a difference, for example, between Tbn 
© Atallah and al Qushairi, who says about nafs-jihad: “He that decorates his exterior with jihad, Allah 3s 
will decorate his interior with beholding. Allah 3% says: ‘Those who strive for Us, We shall lead them to our 
paths.” Know that he who does not start by jihad of the nafs, will not wear a single smell of his tariga.” 


Also, Ibn °Ata°Ilah differs in this connection from the view of ‘Abdul Rahman as-Salami, who is quoted 
to have said: “He who finds that anything will be disclosed to him or revealed to him in this tariqa without 
sticking to jihad, will be wrong (to think so).” al-Kamashkhanawi said about Sifi jihad: “...know that the 
path of exercise and jihad is a must. A traveler will never purify his nafs while animal pleasures are still 
ruling over him...after (nafs-jihad), he will know himself and witness his Sustainer.. ss 


But doesn’t one feel the presence of a contradiction in what our Sufi says, urging the traveler for nafs- 
jihad, which he calls the greater jihad that is imperative for purifying the nafs, which can by necessity get 
the traveler to reach to Allah 3% — and what he at the same time says indicating that this jihad is not real? 


It seems at first glance that there is such a contradiction, but a deep look into Ibn °Ata’Illah’s doctrine will 
definitely show that this contradiction is in fact imaginary and not real. 


Ibn °Ata°lllah might have meant that jihad exercise is a must because Allah % has commanded it. That 
gets the traveler to fight against all his passions and to conquer them, by his will, provided that this 
exercise should be accompanied, spiritually, by dropping self direction and will so that as the traveler 
reaches Allah 3%, he should not be proud of his voluntary acts and obedience. He should not relate his 
reaching to his own will, but should feel it was due to Allah’s grace. This, in a way, can be considered a 
solution for the whole problem, i.e. the problem of the existence of human will. 


But it seems that the truth in this problem is different. When our Shaykh states that nafs-jihad is a means 
for reaching to Allah .&, he in fact wants to show the incapability of human will and to show at the same 
time that the traveler’s reach to Allah 3 is a matter that has been predestined. How can an act of destiny 
be a result of a human act? 


Consequently, whatever Ibn ‘Ata*Illah says about jihad of the nafs on the road to Allah 3% does not 
change the bases of his whole doctrine, that man’s entire life has been predestined and subject to fate. 
Man cannot be described as having an independent will. He has no real power for self direction. 
Therefore, the traveler’s nafs-jihad, though it seemingly looks voluntary, is in the end related, like 
everything else, to the will of Allah 3. The case is the same with all human acts, which seem voluntary 
and willful, yet they cannot pierce through the barrier of fate and change any of destiny’s judgments. 
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CHAPTER FOUR: THE NAFS AND ETHICS OF BEHAVIOR: 


“Your wish for destitution, while Allah has placed you within the state of working for a living, 
is a hidden folly. Your wish for a means of living while Allah has placed you in destitution is an 
abasement from noble feelings.” 


“Your demand on Him is an accusation of Him and an absence from Him. Your demand on 
others than Him is a sign of your impoliteness with Him. It is due to your extremity from Him.” 


“A sign of reliance on deeds is the diminishing of hope (of redemption) when falling into 
folly.” 

“Do not travel from a creation to another creation. Travel from creations to the Creator. To 
your Sustainer is the end.” 


“Tf a traveler’s zeal stops where a revelation was disclosed to him, calls of reality will always 
tell him: ‘What you need is ahead of you!’ When creations are disclosed, their essences call: ‘We 
are only a persuasion, so do not become a nonbeliever!” 


Ethics of behavior 

Destitution and earning a living 

Time 

Requesting, giving, and rejection 

The balance of deeds 

Pure worship 

Approaching and against persuasion by it 
Commentary 


1- Ethics of behavior: 


SSA eho 


We have seen, with our Shaykh, how a traveler goes into two stages of jihad of the nafs. In the first, 
his nafs exercise works ethically by replacing bad qualities by their opposite good qualities in order to 
achieve ethical perfection within himself, and in his own practical behavior within society. The second 
is his practice of hard strife, like isolation and seclusion and dhikr, etc. to make himself ready for 
states of adoration, annihilation, and gnosis of Allah. 


Then comes a third stage in nafs: jihad, in which the traveler tames himself with the ethics of behavior. 


Ethics of behavior, with all Siifis, are the general rules which a traveler must apply in all aspects of his 
conduct. Al Haddad says: “Siifism is entire politeness. There is politeness for each time, politeness for 
each state, politeness for each station. He that sticks to this politeness will be mature. He that loses 
politeness will be very far while he thinks he is near, and refused while he thinks that he has been 
accepted.” Dhul-Nin Al Masri says: “If a mureed exceeds the limit of politeness, he will return to 
where he came from.” Al Jariri says: “Siifism is a surveillance of all states and sticking to politeness.” 


Tbn ‘Ata’Tlah pays full attention to the ethics of the travel to Allah, being a guiding Shaykh who 
shows the traveler the twists and pitfalls of the road to Allah. He included these ethics his book Al- 
Hikam (Maxims) in the form of a letter to the mureed, and advises him never to deviate from them, 
otherwise he will not reach. These ethics are considered to be the crux of his experience and special 
taste. 


The first of these which our Shaykh deals with are the ethics of destitution and gaining a living, time, 
requesting, granting, rejection, ethics of deeds and worship, inclination to Allah, caution against being 
persuaded in any way. He does not include them all in one volume, but expresses them in various and 
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remote places, making it difficult for the researcher to combine them together and find out 
relationships among them. 


If nafs-exercises by refining manners, which is the first stage in the nafs-jihad, as we have shown, 
show to us the relation of the traveler with himself to mend his matter, correct his behavior with 
people and the society in which he lives, nafs-jihad by observing ethics of behavior shows us how the 
relation between the traveler and his Sustainer should be and what the traveler must consider in order 
to overcome all obstacles on the road to Allah. That enables us to say that getting the nafs to stick to 
the ethics of behavior is itself a correction by the traveler of his relation with his Sustainer in all 
shapes. 


2.- Destitution and earning a living: 


The first a traveler should know of the ethics of behavior, in our Shaykh’s view, are the ethics of 
destitution and earning a living. Destitution, as he sees it, means that the traveler should not be 
concerned with means of living, and concentrate entirely on the requisites of the Stfi road. The 
traveler is now called the “destitute”. 


Earning a living means that a traveler is concerned with aspects of life and earning a living. 


It is no fundamental condition, with Ibn °Ata*Ilah, that a traveler on the road should be a destitute. It 
is preferable, in many cases, that he should earn his living. His earning of his living will not hinder his 
travel as long as he is not veiled by those means from Allah and as long as he keeps the rules of 
behavior in them. 


Yet, there is a question which faces us here. Are the destitute and the earner of the same degree as 
travelers of the Stifi path? We shall let Ibn ‘Ata°Tlah answer this question himself. He says: “They are 
not so. Allah will not make equal one who concentrates on his worship with him that works for his 
own living even if he is pious in it. If, however, the destitute and the earner are equal in the knowledge 
of Allah, the destitute is better, higher, and more perfect....” 


Our Shaykh makes the destitute equal to the earner with respect to their knowledge of Allah, yet He 
prefers the destitute because he thinks that he who is concerned with the means of earning a living 
would rarely be rescued from offence and would rarely have his worship and obedience so pure as to 
bring him nearer to Allah. That is because he mingles with the worldly and forgetful. This view of his 
explains to us his understanding of the Siifi’s relationship with the society in which he lives. He never 
admits that a Siifi should depend for his living on others, but that he should himself earn his living. 
True he prefers destitution, but he also believes that earning a living is a noble state. Had Ibn 
*Ata°Hlah preferred destitution entirely and without condition, we would have said that his Sifism 
urges the escape from society and the full retreat to one’s own interior in a way that makes the Sifi 
useless to others. 


Whether destitute, or an earner, a traveler should, in Ibn ‘Ata°Il]ah’s view, drop self direction entirely. 
If a traveler works for his living, he should not leave it for destitution, but he should resort fully to 
Allah, because it is He Who gets him out of one state to another. Why should he do so, by himself, 
when he found his benefit in taking means for earning a living? Does not it happen sometimes that 
when an earner leaves on his earning by his own self, his faith is sometimes shaken and that he goes to 
begging from people, becomes entirely concerned with worldliness, and is consequently thrown into 
the ocean of extermination and never reaches to Allah?! 


Tf the traveler is a destitute, his politeness provides that he should not return by his own will to gaining 
a means of living. He should never look for what people possess, otherwise the door of grace for what 
others have will be opened in his heart, and thus he will resort to the darkness of means and their 
stress. In such a case, the earner will be considered better because he has not walked on and then 
turned back. 
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Consequently, in our Shaykh’s view, a traveler should not get out of the state of earning to the state of 
destitution by himself. That will be a mark of his hidden passion. In this connection, he says to the 
traveler: “Your wish for destitution, while Allah has placed you within the state of working for a 
living, is a hidden folly. Your wish for using means of living while Allah has placed you in destitution 
is an abasement from noble feelings.” 


When we think of the ethics of destitution and earning, with Ibn ‘Ata°I]ah, we find that they are based 
on dropping self direction and will. A traveler, whether a destitute or an earner, should be entirely 
subordinate to Allah’s will wherever He places him, and he should not get out of one state to the other 
by his own will, against real slavehood in addition to resorting to one’s self and subordinating to its 
passion. 


3. Tme: 


The entire submission of the traveler to states and ethics of behavior Allah places him in, and in a way 
in which he never looks for a transfer from one to the other, is what Ibn ‘Ata’ [ah and other Siifis call 
the submission to the command of “time”. 


Submission to the command of time, as Stifis say, is among the most cherished ethics in traveling to 
Allah. They mean by it what Allah chooses for them and not what they chose for themselves. They 
often say someone is under the command of time and they means that he is submitting to what goes on 
in him by the unknown, not by himself’. 


Our Shaykh goes more deeply in analyzing the meaning of “time” and he advises the traveler to 
submit constantly to the judgment and warns him against producing anything by his own will other 
than what Allah has wanted for him in that “time”, because this will be a challenge to Deity and a 
resort to his own will, and both reveal his full ignorance of the tariqa. In this, he says: “Nothing is left 
but ignorance for him who wants to produce, in a time, other than what Allah had produced in it.” 


The value of submission to the command of time, in Ibn ‘Ata°Tlah’s view, is that the traveler can give 
what is due to each “time”. If the traveler is in a time of folly, he is due to repent. If he is in a time of 
obedience, he is due to see Allah’s grant and endowment on him. If he is in a time of hardship or 
examination, he is due to endure and be patient. If he is in a time of abundance, he is due to be 
grateful. Consequently, there is for each time its share of slave hood due to Allah, which he has to give 
instantly and not to retard for other times. 


Consequently, again the traveler should not ask Allah to get him out of one state to the other or, in 
other words, from one “time” to another. Politeness requires him to leave it to Allah’s will. In this he 
says to the traveler: “Do not ask Him to get you out of a state to another. If He so wishes, He will do it 
without getting you out.” 


The traveler should know that time does not accept being retarded in any way. He should know that if 
any of them escapes him, he will never regain it. Ibn °Ata°Ilah in this connection distinguishes 
between two kinds of dues: “dues in time” and “dues for time”. The first includes external worship, 
e.g. salat, fasting, etc. if a traveler retards any of them, he can do it in another time. The other kind is 
dues for integral dealings, which are required by his states and spiritual condition. Each of them had a 
“right” on him which he must give instantly; otherwise, he will not reach. In this connection, Ibn 
“Ata°Mlah addresses the traveler, saying: “There are rights for times which can be given back or 
retarded and there are time rights which cannot be given later because in each time that comes to you, 
Allah has an assured right on you in it. How can you give it its right, when you have not given Allah’s 
right in it?” 


We therefore suggest, together with Ibn ‘Ata°Ilah, that submission to the command of time is one of 
the most important ethics of behavior on the path to Allah, and that it is also based on dropping self 
direction and choice, because if the traveler is submitting to the command of his time, it means he has 
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no choice with Allah in any way. Ibn ‘Ata°Ilah exaggerates in getting the traveler to stick to dropping 
self direction when he forbids him to ask Allah to get him out of one state to another because such an 
act is a result of passion of the nafs. 


Yet, does it mean that a traveler should not ask Allah for anything during his travel? The answer is as 
follows: 


4- Requesting, granting, and rejection: 


Requesting, or asking people or Allah by the mureed, is disliked by Ibn Ata’Ilah. As for asking 
people, it is clear. But how can asking Allah also be disparaged?! Ibn ‘Ata°Ilah replies by saying that 
the traveler must be sure of Allah’s endowing him with benefits. If he asks Allah for anything, it 
implies that he is uncertain of Allah. His uncertainty is adverse to his slave hood to Allah. 


Tbn °Ata°Ilah, however, does not carry on saying that asking Allah is uncommendable. How can 
asking Allah be uncommendable, when Allah says: “Ask me, I will respond to you.” He shows that 
asking will be commendable when it only shows the need to Allah. 


As Allah responds to the needy if he asks Him, the request of the traveler who shows his need to Allah 
will be an indication of Allah’s response to him and granting to him. In this respect Ibn ‘Ata°Iah 
says to the traveler: “When he gets your tongue to utter a request to Him, know that He wishes to give 
to you.” 


Showing need to Allah in asking Him coincides, in “Tbn *Ata*Ilah’s view, with the ethics of slave 
hood. A request for one’s own personal desires is not the other request. In this, he says to the mureed: 
“Do not make your request a means for His grant to you; your understating of Him then will be 
incomplete. Your request should be to manifest your slave hood and your execution of the rights of 
Deity.” 

When a traveler asks Allah, and no response is shown, it will be impolite to tell Allah that He has 
delayed His response. A traveler has to oblige himself to politeness and not ask. Ibn °Ata°I]ah says 
here: “Do not tell Allah that He has retarded replying to your request, but tell yourself you are not yet 
fully polite.” 


What Ibn °Ata°Ilah wants his mureed to stick to, is to stop asking Allah in every case due to the 
following three reasons: 


1) he should be sure of what had been predestined by Allah for him. There is no room 
for asking something that has been formerly predestined for him. If he asks Allah for 
something and it is achieved, he should never think that his will has anything to do with it. 
How can his succeeding request be a cause for a former predestined order? Ibn °Ata*Ilah says 
to his mureed: “How can your late request be a cause for His former grant? The order of 
destiny is too sacred to have causes.” 


2) A traveler should get himself involved in duties of worship and nafs-jihad and 
dhikr, so as not to have time left for requesting Allah. This is clear from his saying to the 
mureed: “Politeness may indicate to them to stop requesting due to dependence on his 
predestination and due to their obsessing in dhikr.” 


3) The third reason which urges the traveler to abandon requesting is his full 
understanding of Allah’s grace and His rejection at the same time. Ibn °Ata°*Ilah thinks that 
the traveler in the beginning of his travel is usually attracted by his own personal passions, 
whether sensory or moral. A traveler may look to realize any one of these passions and so he 
will ask Allah for it, and Allah may give it to him. This grant, as our Shaykh sees, is sheer 
rejection because if Allah allows a traveler to achieve his passion a lot, he will be veiled with 
this achievement from Allah. The contrary of that is the traveler who has not achieved any of 
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his desires. He will be in a state with Allah in which he is not distracted by anything to hinder 
him from giving the dues of slave hood. Allah’s rejection in this case will be in reality sheer 
granting. Ibn °Ata°Ilah says in this respect: “He may give you to reject you, and He may 
reject your request to grant you.” He also says: “When he opens for you the door of 
understanding in rejection, rejection will be to you real granting.” 


Tbn ‘Ata’Tlah understood the wisdom of granting and rejection and his explanation for them is deep. 
He considers granting an indication of Allah’s grace and rejection and an indication of His dominance. 
When Allah grants to a traveler and rejects his request, or in other words, He shows him His grace and 
dominance, it means that He wants the traveler to understand these attributes of His. He says in this 
connection: “When He gives to you, He gets you to behold His mercy. When He rejects your request, 
He shows you His dominance. In both cases, He gets you to know Him and approaches you with His 
kindness to you.” 


Consequently granting and rejecting by Allah for the traveler’s requests is an avenue for the traveler in 
which he knows Allah through His mercy and dominance. 


We then find Ibn °Ata°Il]ah plunging deep into psychologically analyzing the ideas of granting and 
rejection. He states that the traveler must be fully stable, psychologically speaking, when Allah grants 
him anything or nothing, i.e. he should be indifferent. He should not rejoice when granted or be 
depressed when rejected because his joy and depression are indications of his resorting to himself, his 
will, his desires, and his lot, and these are uncommendable for the traveler. Ibn ‘Ata°Ilah tells us that 
a traveler of this worth is considered, in relation to the assured knowers, as a baby to a mature man. In 
this, he says to his mureed: 


“When you rejoice when you are given, and are depressed when rejected, 
you should know that this is an indication of your childhood and falseness in your slave hood.” 


If we consider this directive of granting and rejection as seen by Ibn °Ata*Ilah in our day-to-day life, 
we shall see how deep he is in analyzing the human nafs and its motives. In our daily life, we rejoice 
and we suffer. We rejoice when life and its means come to us and in this case we imagine that these 
are results of our deeds and will. It may also happen that means of life abandon us in spite of ourselves 
and we become greatly depressed. Due to the succession of joy and depression in our lives, life 
becomes unbearable because we always concern ourselves with the idea of how to keep hold of life 
and its means for ourselves. Yet, if anyone is balanced enough that he can see joy should not be 
exaggerated when life’s means come to him, he will not feel unhappy when they leave him. A man 
then can endure and accept hardships, stand on his feet in the battle of living, and become very brave 
and sure of himself. 


When a traveler is assured of predestination, gets himself concerned with worship and nafs-jihad, and 
understands Allah’s wisdom in granting and rejection, there will be no room left for him to ask Allah 
for anything during travel. 


A traveler dropping his requests to Allah is in fact an over emphasis on the part of Ibn ‘Atallah that 
the traveler should drop all his will and desires. Dropping the will and desires by the traveler is 
considered by the Shaykh to be the balance which weighs all acts of behavior during his travel. He 
calls it sincerity. We explain it as follows: 


5- balance of deeds: 


Tbn ‘Ata’Tlah says that the traveler of the path approaches Allah in his behavior by various acts like 
salat, fasting, reciting litanies, dhikr, etc. In his early stage of travel, he thinks his dependence on such 
deeds will get him to reach Allah, and that without them he will not. You will therefore find him, if he 
fails in doing any of them or fails in a sin or folly, very miserable, because he believes that such a 
failure will cut him off from Allah. 
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To this beginner who depends on his deeds, Ibn °Ata* lah says: “A sign of dependence on deeds is the 
presence of diminishing hope in the case of falling into sin.” 


On the contrary, the assured knower, though practicing acts of worship as an avenue for a proximity to 
Allah, does not rely on them. If he does not perfect any duties or falls in a mistake, his hope in Allah 
does not decrease. He witnesses his neglect or fall as a result of Allah’s justice because Allah creates 
all the traveler’s deeds, good and bad. You will therefore find him in equilibrium in his fear and hope, 
joy and depression, because he beholds Allah in all his movement and rest and because of his full faith 
that, in reality, he has no will of his own and that he is surrounded with the fences of destiny. 


Tbn ‘Ata*tllah calls non dependence on deeds and freeing them from human will, sincerity, or 
devotion. He considers it the essence or spirit of all deeds. He says: “Deeds are symbols and their 
essence is the presence of sincerity in them.” 


Tbn °Ata*Illah shows to the traveler that all his deeds and worship are not resulting from his own will, 
but that they all come from Allah though His mercy and bestowal. He should not therefore rejoice in 
them as fruits of his effort because they are not so. He says: 


“Do not be happy with obedience if you see it emanating from yourself. 
But be happy when you see it coming from Allah to you.” 


“Say, by Allah’s grace and mercy, they would rejoice. He is more beneficial than all that they gather.” 


Ibn °Ata°Illah groups travelers into two categories: The advancing and the arriving, and with him, they 
are both shut off from seeing their deeds and from witnessing states or at best they should be so. 


Those who are advancing on the road disregard their own deeds, busy purifying their deeds and states 
from impurities. They do not see any degree for their deeds or states because they are not yet 
ascertained with truthfulness with Allah in them. 


Those who have disembarked are in the presence of Allah. They see nothing but Him. They are 
absented by witnessing Allah from witnessing their deeds or states. 


Listen to him saying in this respect: “He cuts those who are advancing to Him and those who have 
reached Him from seeing their deeds and states. As for those who are advancing, that is because they 
are not yet ascertained with truthfulness with Allah. As for those who have reached, He made them 
absent by witnessing Him from seeing Him.” 


Consequently, we see together with Ibn °Ata°Illah that the most accurate scale for measuring the 
correction of behavior is the non-reliance of the traveler on his deeds of obedience or on relating them 
to his own will. That shows to us the extent to which Ibn °Ata*Ilah goes in believing in the doctrine of 
sunnah followers who believe that Allah is the creator of all man’s deeds including obedience and 
folly. It also shows us the extent in which he believes that man has no will to which he can really 
relate any of his deeds at all. 


6- pure worship: 

Our Shaykh considered that the traveler’s worship, litanies and dhikr, if performed to gain stations or 
grants of any sorts, will be imperfect because they include an element of achieving self benefit. 

He states that the traveler who strives with his nafs to free it from its worldly desires, in hope of 
gaining stations and states and ascending from one creation to another, is really revolving around 
himself. What he has left from the beginning of travel, he returns back to. The Shaykb advises the 


traveler in this connection: “Do not travel from a creation to a creation....travel from creations to the 
Creator. To your Sustainer is the destination.” 
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Tbn “Ata*Ilah states that a true Sifi is not like that. He does not hope for any personal gain from his 
worship. He only worships Allah in fulfillment of rights due to Him, and looking for His attributes of 
kindness, love, grace, etc. In this he says: “He that worships Him for something he hopes for of 
himself, or to avoid His punishment, will not be fully giving His rights to Him.” 


He then deepens his concept of pure worship and applies his doctrine of dropping self direction and 
will, emphasizing that the traveler should not ask for compensation of any kind for his deeds or a 
reward or price for them because in reality, he has no choice or deed of his own. The doer is Allah. He 
creates the acts of people. Therefore how can a traveler ask for a price for something he has not done? 


If he theoretically believes that man has a will and performs deeds, we find him also confirming that 
the acceptance of man’s acts depends in the end on Allah’s acceptance of him. How can man be sure 
of that acceptance? We therefore find him warning the traveler not to ask for compensation for any of 
his deeds, saying: “Do not ask for compensation for a deed you have not done. It will be good enough 
for you as a reward, that He will accept it.” 


Consequently, the whole matter from its beginning to its end relies on Allah’s will and not on the will 
of man. 


He once again warns the traveler not to ask for compensation for a deed because he is asked in all his 
deeds for sincerity. Sincerity, as he explained earlier in the “balance of deeds”, means dropping the 
will. How can a traveler’s deed be sincere when he asks for compensation for it? In this case, he will 
no doubt be insincere. Ibn © Ata°Ilah says here: “Whenever you ask for a compensation for a deed, you 
are asked about your sincerity in it.” 


He also shows that a traveler’s obedience is a gift from Allah to him. How can he ask for 
compensation for it? Does any reasonable man ask for compensation for a gift that has been presented 
to him? He says: “How can you ask for a reward for something He has given to you as charity? How 
can you ask for a price for charity He has bestowed upon you?” 


Our Shaykh shows that a traveler’s worship should therefore be pure from desires of the nafs. It should 
be sincere and in it the traveler should free himself from his ideas of power and capability, and base 
himself on his deep conviction of dropping self direction and will and that man does not create his 
deeds. 


He who studies Ibn ©Ata°Ilah’s commentary about pure worship will find that it is based on analysis, 
depth, and comprehensiveness. There is a great difference between it and Rabaa Al Adawia’s famous 
worship, which she explained when asked about the truth of her faith. She said: “I have not 
worshipped Allah because of fear of His fire, otherwise I'll be like the bad slave who will work if 
frightened, nor in love for paradise, otherwise I'll be like the bad wage earner who works if he is paid. 
I worship Him for loving Him and yearning for Him.” 


Our Shaykh’s standing in this connection is the standing of an assured Siifi who bases the rules of his 
behavior on a profound theory, while Rabia’s standing is the standing of a Stfi who expresses her 
findings when she is overcome by her state. There is a difference between an assured Stifi who has 
been ascertained and a Siifi who is one of those of passions and states. 


Related to the ethics of pure worship with Ibn °Ata°I]ah are the ethics of approaching Allah during 
traveling and caution of persuasion, as we shall show below: 


7- inclination and caution against pervasion: 


Ibn °Ata*Ilah states that when a traveler sees a special degree for his worship and asks for a reward 
for it, he will be vain. When he is proud of his worship, it means he has committed a mistake on the 
path which will veil him from Allah. He will therefore get away gradually from Allah without 
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noticing. In such a case, he must correct his leaning to Allah and should beware Allah’s pervasion of 
him. 

Tbn‘Ata’Illah shows to us that the traveler will either turn himself to Allah voluntarily or forcefully. It 
will be good for him and suitable for him that he turns to Allah voluntarily instead of being examined 
by hardship and consequently turned to Allah forcibly. He will then be like a commoner who is forced 
by hardship and calamities to turn to Allah because he is involved in his material sensuousness and 
does not see Allah’s overall grip that holds everything. 


Our Shaykb then shows that turning to Allah voluntarily is caused by witnessing Allah’s grace and by 
free faith in his kindness. He consequently urges his mureed that his approach to Allah should be of 
this sort and warns him not to approach Allah because he is so forced by hardship and crises. He says 
to him: 


“He who does not turn to Allah through His kind grace, 
will be dragged to Him by the chains of examination.” 


If a traveler is witnessing Allah’s grace during his approach to Him, he is obliged to perform all 
requirements of slave hood. 


If he however, meets Allah’s grace to him by his continuous misdemeanors, most likely he will be 
punished. He should be very cautious of Allah’s perpetual kindness to him while he is perpetually 
misbehaving, because this may be a sort of Allah’s dragging of him away. Ibn “Ata*Illah says: “Be 
afraid of His kindness to you while you are always misbehaving, because this may be a dragging of 
you.‘We shall drag them away while they do not know.”” 


Pervasion, or subtle insinuation, is of three kinds as Ibn “Ata° [lah sees it: 


1) It can be an obvious punishment. Whenever the traveler misbelieves with Allah, Allah 
will give him some time, then punish him. 


2) It can be by a hidden punishment, which is a veiling of Allah to the traveler. That will 
be by cutting off support from the traveler, leaving him to himself, showing him his own 
allegations, deeds and will. This punishment, in Ibn ‘Ata*Ilah’s view, is more severe to the 
traveler than the obvious punishment, because it cuts him off from Allah without getting him 
to notice it. To this sort of pervasion and hidden punishment, Ibn ‘Ata*Ilah says to the 
traveling mureed: “A sign of a mureed’s ignorance is being impolite when punishment is 
delayed for him. He then says, ‘Had there been impoliteness on my part, He would have 
drawn His support away from me, and have exterminated me.’ He may cut off His support 
from him without getting him to notice it. Cutting off His support may be by stopping an 
excess of it. He may be placed in extermination without knowing. This may be simply 
leaving him to his own wishes. 


3) Pervasion may be by wonders (karama), breach of the regular and all other heavenly 
grants. He states that the traveler may be granted wonders, while he is veiled by them from 
Allah Who grants them. Therefore he warns the traveler not to stop where he has been 
granted karamas (karamdt). The real purpose of karama is only to get to know Allah’s 
capability and singularity and not because Allah is fulfilling the mureed’s desires. 


Ibn “Ata°Hlah distinguishes between five kinds of karamat: visible material karamas, regular and 
habitual for the Siifi as breathing, and spiritual karamas like knowing Allah, fear of Him, continuous 
esteem for Him, hurrying to subordinate to His commands and prohibitions, ascertainment of faith, 
certainty and surety, and other spiritual Sifi states. He shows that ascertained Siifis do not pay 
attention to the breach of the regular and consider spiritual karamas superior to that, and more 
esteemed. 
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He warns the traveler of the path from looking for material karamas, as he should better look for 
refining himself and correcting his behavior. In this respect, he says to him: “Looking for what is 
latent in you of mistakes, is better than looking for what has been veiled by the unknown.” 


He also tells him to devalue obvious karamas: “Karama may be granted to one who has not yet 
become upright.” He also says: “Not everyone that has been chosen, has in fact been fully freed (from 
his mistakes).” He indicates by this that a breath of the habitual may be given to one who has not been 
uprightly corrected, or to who has not yet been freed from his own desires. 


After all this, we still find Ibn ‘Ata°Ia4h warning his mureed not to be satisfied with what he is 
granted of karama, material or otherwise, because they are pervasions. If he is pervaded by them, he 
will be veiled and cut off from reaching. He indicates to him that whenever any of these karamas or 
grants occur, he should not stop by them, but he should proceed steadily on his path unobcessed by 
any of them until he reaches his most cherished destination, i.e. Allah. He says to his mureed in this 
connection: “Whenever a traveler’s desire wants him to stop by what has been revealed to him, tidings 
of reality will call him: ‘What you are asking for is ahead of you.’ Whenever secrets of creations are 
disclosed to him, their realities will always address him. ‘We are pervasions. Avoid falling into 
disbelief.” 


8- Commentary: 


We have seen how Ibn ‘Ata*Illah was an ascertained Siifi who guided his mureeds to ethics of 
behavior on the road to Allah. 


It is noticeable that Ibn ‘Ata°Ilah’s short Maxim,s in which he expresses the various ethics of 
behavior, e.g. destitution, applying means for a living, time, requesting, granting, rejection, sincerity in 
worship and obedience, inclination and caution from pervasion, are all expression which are accurate 
and deep, novel and concise, all of which reveal his spiritual maturity, knowledgeable thoroughness 
and a rare talent in showing the most minute states of the traveler which occur to him physically 
during his travel. 


Ethics of behavior with him, if we look at them from the psychological point of view, are considered 
an accurate moral expression of intellectual experiences, which he writes after a thorough search 
within himself during his journey. They are therefore based on a foundation of introspection and show 
personal tastes which are not easy for non Siifis to understand in their latent deep meanings. On the 
contrary, Siifis, or those who are ready for Sifi states, will find in these statements strong echoes in 
themselves and a strong penetration through their minds or hearts. 


If we look from the moral angle into the ethics of behavior, as viewed by Ibn ‘Atallah, we find them 
based on a cautious ethical basis that reveals that the evil commanding nafs is harmful and that bad 
manners are latent within it. That is why we find that all manners to be applied by the traveler should 
never get him to rely on himself and the traveler is always warned not to follow his desires, whether 
obvious or hidden. In addition, ethics of behavior instruct the traveler how he should behave. Thus, 
they lay down norms for behavior or in other words, draw for the traveler the general rules he should 
follow in his travel. From a metaphysical point of view, all ethics of behavior are based on three 
principles: 


1) Allah’s predestination for man 
2) Absence of human will in relation to Allah’s will 
3) Man is not the creator of his deeds, obedience, and sin. Allah is the Creator. 


That is why we see Ibn °Ata°Il]ah obliges the traveler to be without self direction in his destitution or 
earning, and that he should be submitting always to the command of his time. He should not introduce 
anything by his own will, and should be sincere in his deeds and worship. He should be cautious 
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against pervasion emanating from his personal desires. Ibn ‘Ata’ llah revolves all ethics of behavior on 
one pole, i.e. dropping self direction and will in faith and fate and Allah’s predestination for man. 


In addition, ethics of behavior show to us how our Shaykh expresses the relation between man and 
Allah. He states that Allah is the Supreme Existence which the traveler yearns to reach. This supreme 
existence, Allah, is the willing by His will, which is unbounded by anything. All existence submits to 
Him and consequently there is no room to say that Allah’s acts are caused by anything from man. We 
have also seen him denying that a traveler’s deeds and worship could be reasons for the reach to Allah 
or that the traveler’s petition would be a reason for Allah’s grants. We also saw him repeating his 
advice to the traveler not to rely on his worship or seeing it coming out of himself or by necessity, thus 
getting him to reach Allah as he must fully believe in the overall heavenly will in front of which human will 
vanishes completely. 

A lot of the ethics of behavior is based on indications from the Qur’an. Our Shaykh did his best to 
quote the Qur’an to strengthen his Maxims, because he wanted to confirm that the content of his 
maxims of Siifi meanings is driven from the Qur’an and that they coincide with it. 


Dr. Ma’adawi Az-Zirr & Sh. Nooruddeen Durkee 
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CHAPTER 5: THE NAFS BETWEEN STATIONS AND STATES 


“Know that the stations of certainty are nine: tawba, abstention (zuhd), patience (sabr), 
gratitude (shukr), fear (khawf), hope (rajaa’), contentment (rida), reliance (tawakkul) on Allah, and 
love (hubb). None of these will be correct except through dropping self direction and choice.” 


“Good deeds are results of good states. Good states are results of ascertainment in stations.” 


“Allah’s grants often come abruptly in order that people cannot allege their occurrence by 
their own preparedness.” 


1- What are Stations and States? 

2- Stations: Tawba, Abstinence, Patience, Gratitude, Fear, Hope, Reliance on Allah, 
Contentment, Love, and Dropping Self Direction 

3- States: Occurrence of States, Delight, Delight and Depression, Annihilation and 
Survival, Categories of Travelers with Relation to States, States and Dropping Self 
Direction. 


1- What are stations and states? 


After the traveler performs the general ethics of behavior on the path, he has to correct the stations 
(degrees) of his behavior and his different states and ascend in them without fearing being cut off from 
the reach of Allah. 


Ascent in stations and states, in our Shaykh’s view and as has been mentioned before, is the fourth and 
last stage in nafs-jihad and it is the strife from which the traveler arrives at a sure and ascertained 
knowledge of Allah through his taste. Stations, with him as they are with other Siifis, are the various 
stages on the path to Allah. They are the states which settle down in the traveler’s nafs due to his 
various jihad exercises. It is said for example that a traveler is in the station of tawba if he has really 
striven against sins and passions, gotten rid of them, conquered their motives, and become the master 
of his nafs in this field. 


The traveler ascends in stations through jihad of the nafs until he completes all stations. These stations, 
in a modern psychological sense, are personal emotional states that manifest the psychological balance 
which the traveler has achieved by his behavior. 


Siifis have agreed that a traveler cannot be ascertained in a station unless he makes exercise for it. It 
will be his own earning. Al Qushairi said: “A station is the place in which a traveler is ascertained with 
what he has performed of ethics, deeds, and endurance. Each man’s station is where he is in these 
conditions and what nafs exercise he is concerned with.” 


As for states, they are conditions which overcome the traveler without his working for them. Al 
Qushairi defines a state as a meaning that comes to the heart (mind) without any effort from the 
traveler, work or earning. Merriment, sadness, depression, delight, yearning, embarrassment, and 
esteem are all states that come to the traveler during his journey, but they do not last. Al Junaid defines 
a state as “An abrupt feeling that falls on the heart, but they do not last.” Stations and states, as Siifis 
see them, are interlinking, ie. he who is ascertained in a station can experience states, and a man of 
states can ascend from them to stations. 


Tbn °Ata°lllah states that the stations of traveling are nine: tawba, abstinence, patience, gratitude, fear 
and hope, contentment, reliance on Allah, and love. His classification of stations differs from Al 
Toussi’s classification of them. Al Toussi states that stations are seven: tawba, scruple, abstinence, 
poverty, patience, reliance on Allah, and contentment. Al Ghazali differs from both Ibn “Ata°Iliah and 
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Al Toussi. He finds stations as ten: tawba, patience, gratitude, hope, fear, poverty, abstinence, 
singularization, reliance on Allah, and love. 


Tbn °Ata°llah applies his doctrine of dropping self direction and will in the field of stations. He does 
not see them as a gain of the traveler’s will, because if they were so, man would be having a will to 
which deeds could be in reality related. That is against his doctrine which abnegates human will and 
which believes in Allah who is the creator of man’s deeds. 


In addition, he states that no station will be correct unless it is based on dropping self direction and 
planning. He says in this connection to the traveler: “Know that the stations of certainty are nine: 
tawba, abstinence, patience, gratitude, fear, hope, contentment, reliance on Allah, and love. None of 
these stations will be correct except by dropping self direction and choice.” 


As for states, ‘Ibn ‘Ata°Iilah tells us about some of them like delight, depression, merriment, 
separation, gathering, absence, presence, sobriety, intoxication, annihilation, and lasting. They come 
over the traveler and their presence assures him that he really has no will or planning with Allah. 


We shall give in the following paragraphs a picture of the traveler in between his behavior and states 
as described by our Shaykh which indicates the development of the traveler’s life of devotion and how 
he can reach to ethical perfection. That will be achieved by the traveler’s trial to live in full harmony 
with fate while he is in his station. This picture also reveals the nature of his emotional life, and how 
he should release his feelings which are subjected to his various emotional states. It is a picture which 
Tbn °Ata°Illah paints through his doctrine, by the color of dropping self direction and planning. 


2- stations 


1- Tawba (repentance, and determination not to sin again) is the first Sifi station, in Ibn ‘Ata’1ah’s 
view. No station after it will be accepted without achieving it. A traveler should request tawba from 
Allah at all times because Allah has called him to ask for it in His saying: “Make tawba to Allah all of 
you believers so that you may succeed.” He also says: “Allah loves those who often repent and those 
who purify themselves.” 


The way to tawba, in Ibn °Ata*Illah’s view, is contemplation and seclusion. If a traveler wishes to be 
deeply rooted in this station, he should revise all his deeds during his day. If he finds obedience, he 
should thank Allah, and if he finds disobedience, he should reprimand himself, ask for Allah’s 
forgiveness, and return to Him in repentance. 


Tbn °Ata*Illah shows that the station of tawba is the most important station because all other stations 
depend on it and need it. He also sees that as signs of potential reaching to the end, the correction of 
the beginnings, of which the most important place is tawba. He goes on to say that correcting the 
station of tawba for the traveler is caused by the grace of Allah. He says to the traveler: “If Allah 
perfects the station of tawba for you, this will be more beneficial to you than getting you to behold 
seventy thousand unknown things which get you to lose tawba.” 


Among the most important aids that help the traveler to be ascertained with tawba, as Ibn °Ata°Ilah 
sees, is the belief in the absoluteness of Allah’s will, and that it surrounds and covers everything and 
that nothing can escape it. When a traveler firmly believes so, he will never despair of getting out of 
lust and neglectfulness to obedience, by Allah’s will. He says to the traveler: “He that finds it unlikely 
that Allah will get him out of his passions and neglectfulness, will be belittling Allah’s 
capability...Allah is capable of everything.” 

What also helps in attaiing tawba is thinking well of Allah. If a traveler falls in a sin, he should not 
think that it is too big to be pardoned by Allah, and so he becomes desperate of tawba. If the traveler 
really knows his Sustainer’s attributes of patience, bounty, grace, and forgiveness, he will find his sin 
quite tiny, however big it might have been. He will then repent and ask for Allah’s forgiveness and 
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will not be desperate about reaching to Him. In this connection, he says to the traveler: “Your folly 
should not appear so big to you as to get you to abandon thinking well of Allah. He that knows his 
well his Sustainer, will find his sin tiny in relation to his forgiveness.” He also says, urging the traveler 
not to become desperate when he makes a sin, because he might have been doomed for it, “If you 
make a sin, it should not be the last sin for which you have been doomed.” He that is ascertained in the 
stations of tawba must also be ascertained in droping self direction and planning. A repenter must 
abandon both self direction and planning as he repents from sins and folly of all sorts, because they are 
worse than sins and folly. 


As tawba literally means a return to Allah from all that He does not like for the traveler, and as self 
direction is not liked by Allah because it implies togetherness with Him Who is the only One that 
directs, it is a disbelief of the grants of Allah to the traveler, and because Allah does not like disbelief 
for his slaves, a traveler must consequently abandon self direction. 


A traveler’s tawba from his sins will not be complete, if remnants of self direction are still latent in 
him. In this case, he will be entirely unaware of Allah’s good intention for him and his predestination. 


When a traveler is assured in the station of tawba and that he has fully fulfilled its dues, he will ascend 
to the following station which is abstinence. 


2- Abstinence 

In Ibn ©Ata*Hlah’s view, abstinance is of two kinds: obvious abstinence, like abstinence from the 
excess of halal foods, dress, and other halal worldly pleasures; and a hidden internal abstinence such 
as abstinence in fame, leadership, and other moral things also related to living. 


The motive for abstinence is contemplation: if a traveler contemplates life and finds it a place for 
others, and finds it as a source for sadness and hardship, he will abstain from it. Ibn ‘Ata°I]ah says in 
this connection to the traveler: “He has made it a place for others and a source for the existence of 
hardship in order to get you to abstain from it.” He also says to him, disparaging worldliness: “Do not 
be astonished at the fall of hardships on you, as long as you are in this world. It does not produce 
except what befits it and what is due to its nature.” He also says, urging the traveler not to trust its 
beauties but to work for the later life: “When the light of certainty shines for you, you will see the 
hereafter nearer to you as you travel to it, and you will see the beauties of this life lying on 
annihilation.” 


The station of abstinence obliges the traveler to exterminate the love of life and he would envy its 
people for what they are involved in. In this connection, he says o the traveler: “You will be utterly 
ignorant if you envy people of the world for what they have been given or occupy your mind with 
what they have. If you do so, you will be more ignorant that they, because they are occupied with what 
they have been given, and you will be occupied with what you have not been given.” 


Among the most obvious characteristics of abstinence, in Ibn ©Ata*Ilah’s view, is that the abstainer 
should feel indifferent. He should not rejoice when life comes to him, or despair if it turns away from 
him, because if he rejoices for the presence of something and is depressed for its loss, he will be a 
slave to it. Ibn ‘Ata*Ilah says to the traveler: 


“You should not be sorry for losing anything and not be happy for the presence of anything. 
He who is pleased when he finds something and is sad when he loses it 
will be ascertaining his slave hood to this thing, 
for its presence pleased him and its loss saddened him.” 


How can a traveler achieve this particular characteristic of abstinence, which is indifference? Ibn 
“Ata°Ilah replies that the traveler should not rejoice in attaining worldly joy. In fact, this is extremely 
difficult. Who among people will not rejoice when life fulfills his desires, or gives him its means? A 
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traveler however must ascend, as much as he can, over people’s ordinary joy when they fulfill their 
wishes. Ibn °Ata*Ilah says, urging the traveler to stand firmly and be indifferent: “If you decrease the 
value of what gets you to rejoice, what gets you to be sad will decrease.” 


Abstinence, as our Shaykh sees it, does not imply that the abstainer must be poor and not own 
anything of the means of life, but abstinence can be present together with the presence of these means. 
A sign of an earner’s abstinence is not to be occupied with what he owns, and a sign of a destitute’s 
abstinence is the absence of muddle in thoughts and means. Ibn °Ata*Ilah says: “An abstainer in life 
has two signs, a sign in its loss and a sign in its presence. The sign of life’s presence will be his neglect 
of it, and the sign of losing it, will be peace from its muddle. The neglect will be a gratitude for its 
presence and peace will be a gratitude for its loss.” 


Ibn ‘Ata’Tlah then plunges more deeply into analyzing the sources which will motivate the traveler to 
abstinence. He tells us of two motives: one that is related with a complete belief of the hereafter, 
meaning that if a traveler believes in meeting Allah in the hereafter and that communion will be near, 
he will disdain life and uses it as a bridge to cross over to Allah. The other motive is based on a 
metaphysical foundation for the interpretation of existence. If the traveler believes that real existence 
is only for Allah and that the whole universe has no real existence and that its apparent existence is 
only illusory, he will abstain in all that does not really exist. He will even ascend over abstinence to 
non-abstinence, because what does not exist does not qualify for abstinence. 


Ibn ‘Ata’Iilah refers to the first motive by saying: “Tf faith is assured (in one’s heart) inheritance will 
be abstinence in life, because faith in Allah provides full conviction of meeting Him. Your knowledge 
that all that are to come are really very near, should convince you of the nearness of meeting Allah. 
This will yield in you abstinence in the world.” 


As for the second motive, Ibn ‘Ata’ [lah says: “As a matter of real fact, any abstainer in the world is 
really confusing its existence...confirming that you are abstaining something is a confirmation of the 
existence of this subject. Also your saying that you are freed from something is a confirmation of the 
existence of that subject.... In this respect we have composed a small poem to one of my friends called 
Hassan (hassan in Arabic means good). 

“Tt is hassan if you abandon the entire creation. 

It is hassan if you are not occupied with it. 
When you understand, you will know 
You only abandon what exists. 
When you witness other than Him 
Know it is only illusion and heart distraction.” 


Our Shaykb applies his doctrine of dropping self direction and planning to the field of abstinence, 
saying that the station s of abstinence will not be correct for the traveler, unless he entirely gets out of 
self direction. He explains it saying: “Abstinence will not be correct except by abandoning self 
direction, because you are asked really to abstain and abandon your self direction because abstinence 
is two fold: obvious abstinence and hidden internal abstinence. Obvious abstinence is in the area of 
abundance of halal food, dress, etc, and the hidden abstinence is in fame and leadership. Also hidden 
abstinence includes abstinence in planning with Allah.” 


The station of patience follows the station of abstinence, as Ibn ‘Ata’ Illah states: 


3 -patience: 
Ibn ‘Ata’ Illah divides patience into three kinds: patience with what is prohibited, 
patience within duties, and 
patience with planning and choice. 
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As the one ascertained in patience refrains from what Allah does not like for him, and since planning 
and choice are not liked for him by Allah, those who are in the station of patience must abandon self 
direction and choice, otherwise their patience will not be correct. 


Ibn ‘Ata’Ilah relates to us that patience with taboos is a patience with human desires, and patience 
with duties is patience with the necessitates of slavehood. The greatest need of these necessities is 
dropping self direction by the traveler. 


For great Siifis, there is an additional and special kind of patience: they are patient with concealing the 
secrets that are revealed to them. They do not rely on creations, they do not stop with lights in fear of 
getting veiled by them from Allah. They bear the harm of people to them, are steadfast with fate, stick 
to goodness and all other attributes of the traveler. 


Tbn ‘Ata’Tllah believes that the ascertainment of the traveler of the station of patience only occurs by 
sheer heavenly attention. If Allah wishes to strengthen the traveler in meeting His examinations, he 
will cover him with His luminous attributes, so while destiny takes its course, Allah’s light will 
precede it, so the traveler will be with Allah and not left to himself. He consequently accepts destiny 
with whatever it bears of hardship or pain. As long as the traveler has full faith in fate, is witnessing 
the appropriateness of Allah’s choice, His grace, kindness, and grants, and so long as he is dropping 
self direction and choice, he will not be upset with the presence of calamities and distress, but he will 
endure Allah’s decrees and will be certain that Allah’s kindness is latent in his fate. Ibn ‘Ata’ [ah 
shows the means which help the traveler to be patient and how they are grants from Allah for those 
whom He cherishes. “Know that if Allah wishes to strengthen a slave against His judgment on him, He 
covers him with lights of His attributes so fate falls preceded by His light, and so the slave will be with 
Allah and not with himself. He will be strong enough to bear their stress and hardship. What really 
gets Stifis to bear His judgment is the flow of heavenly illumination on them. You can also say, that 
what helps them to bear His judgment is that the door of understanding will be opened for them. You 
can also say that what helps them to bear His judgment is their beholding of the appropriate choice. 
You can also says that what gets them to bear what has befallen them is their knowledge that He sees 
them. You can also say that what gets them to endure His deeds is His revelation of His bounty and 
beauty for them. You can also say, what gets them to endure His judgment is their knowledge that 
patience yields contentment. You can also say, what gets them to accept fate is the unveiling of veils 
for them. You can also say that what helps them to bear the weight of orders is the revelation of the 
secrets for His deeds to them. You can also say that what gets them to endure His judgment is their 
knowledge of what has been instituted in them of His kindness and support. These are ten reasons 
which aid the slave to be patient, stand upright in front of his Master’s destiny, and be strong when 
orders are passed on him. Allah is the giver and provider of all these by His sheer grace to those who 
are within His special circle of attention.” 


Patience therefore, in Ibn ‘Ata’Illah’s view, is not the earning of a slave; it is a sheer endowment by 
Allah, with which He endows those who are within His special circle of attention. In addition, patience 
should be based entirely on free faith in fate and dropping self direction and choice. 


We have also seen how Ibn ‘Ata’ Illah’s doctrine of faith in fate and dropping self direction is active in 
formulating his Siifi views about one of the most important stations on the travel to Allah, 


According to Ibn ‘Ata’ Illah‘s classification of the stations of travel, the station of gratitude follows the 
station of patience: 


4- gratitude: 


Gratitude, in Ibn ‘Ata’Ilah’s view, is of three kinds: gratitude of the tongue, which means 
acknowledgment of bliss: Allah says: “Of the bliss of your sustainer, you should speak.” Of the 
gratitude of the organs, which are working for Allah’s obedience, Allah says: “Work for the folks of 
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Dawid in gratitude”; and the gratitude of the interior is an attestation that Allah alone is the provider 
of bliss and that any bliss is from Him alone. Allah says: “Any bliss that is worth you, is from Allah.” 


Ibn ‘Ata’ Tlah states that there is a kind of gratitude for each man according to his state. If a man is 
knowledgeable, his gratitude to Allah for what he has of knowledge is guidance of people. If he is rich, 
his gratitude in this case will be giving to people and looking after their needs. If he has fame and 
authority, his gratitude to Allah will be by pushing away harm and distress from those who come 
within the circle of his authority. 


From Ibn ‘Ata’Illah’s words about gratitude there emanates to us a picture of how a good society 
should be. He says that it is a duty for scholars to guide people. This implies that they should avail 
people of their knowledge. It also implies that knowledge should not be the scholars’ monopoly but 
that it should be shared among all people, who benefit from it in refining their manners and improving 
their lives. 


Also our Stfi Shaykh sees that the rich must be generous to the poor, giving them of what they own. If 
the duty of the rich in society is to help the poor, the duty of sultans, rulers, and leaders is to drive 
away from people all harm, and they should ascertain social justice among the populace. 


Ibn ‘Ata’ Iah accordingly understands the station of gratitude comprehensively and in a way which 
reveals that he was not among those Sitifis who pull themselves out of society for worship and 
contemplation and consequently become ignorant of the life of the society in which they live. Ibn 
‘Ata’Tllah sees an interior and an exterior in gratitude. The exterior of gratitude is the traveler’s 
subordination to Allah’s orders and refraining from his prohibitions. Its interior is the beholding of 
Allah’s bliss and attestation of it. 


Ibn ‘Ata’Illah confirms the traveler’s need and obligation to gratitude for Allah’s blessings. This 
gratitude will be a reason for them to last and be augmented. He says to the traveler: “He who is not 
grateful for blessings, exposes himself to their loss. He who is grateful for them, will find them.” He 
also says to some of his friends in Alexandria around this meaning: “...Allah has guaranteed an excess 
for the grateful without any limitation. Allah says: ‘If you are thankful, I shall give you more.’ If He 
has guaranteed excess over what He has given to them, how can He not get His previous grants to last 
with them? He that likes to keep them should tie them up in order not to leave them to run away, so tie 
up the blessings of Allah for you by your gratitude to Him.” 


Tbn ‘Ata’Ilah warns the traveler not to be unaware of the presence of Allah’s bliss. He should fear 
Allah’s taking His gifts back so that he knows them after they are lost. In this, he says to the traveler: 
“He that does not see blessings when they are present, will know them when they are lost.” 


Tbn 'Ata’Tlah shows that as a sign of the traveler’s politeness, is that he should always be thankful to 
Allah, so that when bliss comes to him, his delight with it should not get him to forget thanking its 
giver, otherwise that will be an indication of his insincerity in his slavehood to Allah. He says to the 
traveler: “The flow of bliss on you should not take you by surprise as that you forget performing your 
duties of gratitude, otherwise you will be demoted.” 


Yet, what will a traveler do when any person gives him something? Our Shaykh replies that the 
traveler should be thankful to people because that is an order of shari’a. He should however know that 
it is Allah alone who grants and not people, because of Allah’s singularity of granting in His kingdom. 
Allah however wants that His grants be passed through the hands of His slaves in order to get them to 
reach to whoever He chooses for His own attention. Ibn ‘Ata’Ilah says in one of his maxims: “If the 
eye of the heart sees that it is only Allah alone who grants, shari’a provides that you must thank his 
creatures.” 


Tbn 'Ata’Ilah, as usual, does not forget to apply his doctrine of dropping self direction in the station of 
gratitude. He shows to us that the meaning of gratitude is that man should not disobey Allah in 
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gratitude for Allah’s grants to him. As mind is Allah’s greatest bliss for man, a traveler must not 
therefore disobey Allah through planning with this mind. Without the mind, man cannot plan with 
Allah. Material things cannot plan because they have no mind to look into potential results and get 
concerned with them. Consequently, gratitude to Allah for the bliss of the mind, necessitates dropping 
self direction and planning with Allah. The station of gratitude will not be correct for a traveler if he 
still has in his heart yearnings for planning and willing. 


After the station of gratitude comes the station of fear and hope: 
5- the station of fear and hope: 


Fear and hope, in Ibn ‘Ata’Illah’s view, are two stations on the path to Allah and not states as other 
Siifis think. They both share the traveler’s nafs on his journey to Allah. 


A traveler will be in the station of fear when he becomes afraid that Allah may take away from him 
what he has of states and stations, due to his knowledge that Allah’s judgment is overwhelming and 
that His will is dominant. If He wants to take them from him, He will do it and He is not to be asked 
for what He does, but people are asked. In one of his petitions, our Shaykh says: “My Allah, your 
overwhelming judgment and dominance will have not left anything for him that has states or him that 
speaks.” Al Rondi explains this statement, saying: “Understanding this meaning obliges the slave to be 
in the station of fear and to be ascertained in it. If he is well spoken and in a favorable state, he still 
cannot be certain of the judgment, as the True overrules everything and His will dominates 
everything.” 


Siifis’ fear of losing these states and stations is the fear of the elite. It is different from the fear of 
commoners, who fear Allah’s punishment when they sin and fear fire to burn their bodies. Ibn 
‘Ata’Tllah says: “...commoners have not pierced with the eye of their hearts to witness the grants of 
the True on them like faith, "Islam, knowledge, singlularisation, and love. They know that Allah has 
threatened the disobedient with His punishment, so they fear sinning which will be a cause for 
punishment falling on them. Their fear is due to their self love; they fear being punished by Allah. As 
for the elite (the chosen), and grace to them, they work for maintaining themselves in order to go to 
Him without being contaminated or unclean.” 


A traveler’s fear of losing his states and stations should however obsess him. He should never lose 
hope in Allah. Whenever he is afraid, he should know that beyond his fear are the attributes of Who is 
never to be desperate of His benevolence and mercy. He should know that Allah has only frightened 
him to bring him to His company. Fear therefore should be a motive for hope. 


Our Shaykh also shows to us that as another motive for hope, the traveler ought to consider grants, 
endowments, and bliss to him. Here his hope grows and he will think well of Allah. Yet, as a traveler 
carries on thinking of his disobedience and offences, he will not get out of fear’s range. In this context, 
Tbn ‘Ata’ Ilah says to the traveler: “If you want Him to open the door of hope to you, behold what you 
do for Him.” 


The most important condition for hope, in Ibn ‘Ata’ Tllah’s view, is that is should be accompanied with 
deeds; otherwise, it will just be wishful thinking. Desiring is contrary to slavehood and what it requires 
of dropping self direction. A traveler should not therefore be negative in his behavior, but he has 
always to perform acts of obedience and worship for proximity to Allah. Ibn ‘Ata’Tlah says in one of 
his maxims which is very deep and comprehensive: 


“Hope is always accompanied with work, 
otherwise it will be wishful thinking.” 
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Is not his maxim in the meaning of hope worthy to be made use of by people in their day-to-day life? 
Anyone of us often reverts to himself and wishes for many things. His time is lost in wistfulness, but 
he never attains any target. If he occupies his time in getting work done instead, he will reach, or at 
least he will be contributing to reaching what he had desired, without wasting time. 


Hope, with our Shaykh and so should it be with all people, must be accompanied with continuous hard 
work to achieve what one wants to get. Hope, therefore, must be a motive for positive and productive 
work, and not used sas a motive for escape, failure, and losing time in false illusions and imagination. 


Hope also, as Ibn ‘Ata’Ilah sees, motivates fear. An ascertained traveler in the station of hope is 
normally afraid of the heavenly unseen and fears that what he is experiencing of hope might be a sort 
of test for him or a veil for him from Allah. In this connection, Ibn ‘Ata’Ilah says: “When Sifis hope, 
they fear. They fear His unknown judgment lying behind their hope. They also fear that what is 
revealed to them of hope, could be a test for their mureeds: will they stop with the exterior of hope, or 
will they penetrate to what is hidden in destiny? Hope therefore motivates fear.” 


Ibn ‘Ata’Tlah says in one of his petitions about his own ascertainment of hope and fear, that they 
follow each other within himself: “My Allah, my hope in You never ends even when I disobey You 
and my fear does not leave me even when I obey You.” 


He goes on to indicate that the stations of hope and fear will not be correct unless by dropping self 
direction, as with all other stations of behavior. If a traveler is ascertained with the station of fear, it 
means the burden of fear has penetrated his heart. Is he is so, he will never be able in real fact to plan 
or direct himself. In other words, fear of Allah and self direction never combine. 


In the same way, if the traveler is ascertained in the station of hope, it means that his heart has been 
filled with Allah’s delight and that he is occupied with dealing in deeds with Allah, because hope must 
be accompanied with continuous work. Will therefore there be any time left for him in which he hopes 
to plan for anything with Allah? 


In Ibn ‘Ata’ Tlah’s classification of the stations for behavior, the stations of contentment and reliance 
on Allah, follow the stations of fear and hope: 


6- stations of contentment and reliance on Allah: 


Contentment, as Ibn ‘Ata’ Illah sees it, is the full acceptance of Allah’s saying: “Allah has been content 
with them and they were content with Him”, and to the Prophet’s saying, peace and blessings be upon 
him,: “He feels the taste of faith, who is content with Allah.” 


This prophetic hadith explains to us that who is not assured by contentment will not feel the taste of 
faith. His belief will be like an image which has no life in it or that faith will be an outer faith and not 
an inner one. He that is assured by contentment will be content with Allah as his Sustainer. He will 
submit to Him, subside in his judgment and get himself subordinated to Him. Here he finds happiness 
and the comfort of submission. When a traveler is content with Allah as the Sustainer, Allah will be 
content with him. Allah says: “Allah has been content with them and they are content with Him.” 


This sort of concept of contentment, with Ibn ‘Ata’Tlah and other Siifis, is based entirely on an Islamic 
foundation which refutes what is sometimes said, that contentment with Sifi Muslims is an Indian 
thought in its origin. 


Tbn ‘Ata’Tllah does not consider contentment as an earning by the traveler. He relates it to heavenly 
attention. In this he says: “Contentment with Allah can only be together with understanding, 
understanding can only be with illumination, illumination can only be with proximity and proximity 
will never be attained, except by heavenly attention....” 
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The traveler’s ascertainment in the station of contentment is in itself an ascertainment in the station of 
reliance on Allah, and therefore there is a very strong link between contentment and reliance on Allah. 
As our Shaykh says: “He who is content with Allah’s judgment, submitting to his fate, will always be 
subordinating to Allah in everything, relying on Him, sure of the arrival of His benefits to him. This is 
reliance on Allah itself. The motive for the station of reliance on Allah is full faith in the fact that 
everything is in the hand of Allah. Ibn ‘Ata’Illah says in the Maxims: “He who is sure that Allah loves 
him, will be very sincere in asking Him. He who knows well that everything is in the hand of Allah, 
reliance on Allah will be his lot.” This saying of Ibn ‘Ata’ [ah refers to the Qur’anic ayah: “For Him, 
everything returns. So worship Him and rely on Him.” 


Tbn ‘Ata’Iah also shows that the stations of reliance on Allah and contentment will not be correct 
except by dropping self direction. In this respect, he says: “Self direction contradicts the station of 
reliance on Allah because he that relies on Allah will submit to Him, rely on Him in everything. This 
necessitates dropping self direction and subsiding in fate. Dropping self direction in the stations of 
contentment and reliance on Allah is more visibly needed then in other station... self direction also 
contradicts the station of contentment and that is self evident, because he who is content has already 
been sufficed by Allah’s predestination. How can then he plan with Him when he has already accepted 
Allah’s previous planning for him? Do you not know that the light of contentment washes the toil of 
planning from their hearts? He who is content with Allah, is delighted by the light of contentment and 
does not need therefore any other planning by himself...” 


In the classification of stations by Ibn ‘Ata’Ilah, the station of love follows the station of contentment 
and reliance on Allah, and it is the last of all stations: 


7- the station of love: 


Love, with Ibn ‘Ata’Ilah, is among the most important stations of certainty, but he does not consider it 
the most perfect station with which a traveler is to be ascertained on his travel on the path to Allah. 
The station of contentment, in his view, is better because the content is freer from the desires of his 
nafs and free even from requesting the fulfillment of any desire. As for the content, all conditions 
involving him will be alike, whether they are accompaniment, abandonment, proximity, or extremity, 
because he is content with Allah in all of them. The lover is not so, because he desires a continuity of 
the company and witnessing his beloved. He is with what he likes for himself. Therefore, his station 
will be inferior to the station of contentment. In this respect, Ibn ‘Ata’Ilah says o the traveler: “Know 
that love is among the noblest stations of certainty to the extent that pious people differ on which is 
more perfect, the station of love, or the station of contentment.” In our view, the station of contentment 
is more perfect because the dominance of love may be over the lover’s capacity to bear, and his 
longing may overcome him, so he may ask for what does not befit his station. Do you not see that the 
lover always wants a continuous beholding of his beloved, but the content will always be satisfied, 
whether he beholds or even if he is veiled? The lover desires continuous company but the content is 
content with Allah, whether He draws him near to Him, or cuts him off because he is not with what he 
desired for himself, but he is with what Allah wishes for him. A lover always wants a continuous 
discourse with his beloved and the content does not yearn for anything. We have a poem in this respect 
which says: 


“In the past, I used to ask for their company, 
and when knowledge came to me and my ignorance vanished, 
I was ascertained that a slave had no demands. 
If they draw near, that will be due to their bounty. 


Tf they go far away, that will be due to their justice. 
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If they make themselves visible, 
They only show their attributes. 
Tf they veil me, their veiling will be esteemed.” 


When Ibn ‘Ata’Illah sees the station of contentment as superior to the station of love, he differs from 
Al Ghazali, who sees the station of love as the most perfect and highest station. He considers 
contentment as one of its fruits. This can be derived from his saying: “...love for Allah is the extreme 
end of stations and the highest step. There will be no station beyond love, except what can be one of 
its fruits, or one of its satellites, like yearning, delight, contentment, etc., and there is no station before 
the station of love, except what can be considered an introduction to it, like tawba, patience, 
abstinence, etc....” 


Ibn ‘Ata’Tlah’s preference of the station of contentment to the station of love is only a result of his 
master idea that directs his Siifi doctrine, i.e. dropping self direction and planning. He sees that the 
station of contentment, which implies the traveler’s contentment with all commands of Allah and 
which, by necessity, calls for dropping of self direction, is more perfect than the station of love, in 
which the traveler may be stationary with what he desired for himself of being in the company of 
Allah or of any of his desired personal. We therefore see him indicating that among the most needed 
requirements for the station of love, is that the lover should be free from asking for compensation. In 
other words, the traveler should be free in his love from wishing a fulfillment of his personal desires, 
because this can be a sign of self will, which is discouraged in the travel to Allah in relation to what he 
should always do in dropping his will and wishes. 


He says in one of his maxims: 


“He will not be a lover who asks for compensation from his beloved or who asks Him 
for anything for himself. Your lover gives you and he is not your lover who asks you to give him.” 


Consequently, a traveler will not perfect his station of love, in Ibn Ata’Ilah’s view, unless in his love, 
he is ascertained with dropping self direction, planning, and is abandoning entirely his personal 
desires. Ibn ‘Ata’Ilah says here: “Self direction also contradicts the station of love, because the lover 
should be consumed in the love of his beloved... the lover has no time to plan with Allah, because his 
love for Allah occupies him. Some people have said: He that has tasted a drop of sincere love for 
Allah, it will distract him from anything else.” 


8- stations and dropping self direction: 


We have been told before of the nine stations of the path to Allah in which the traveler rises from one 
to the other. These are tawba, abstinence, patience, gratitude, fear and hope, contentment and reliance 
on Allah, and love. We have also seen how each of them will not be perfect without dropping self 
direction, and will be perfected by so doing in it. 


Indeed, Ibn ‘Ata’Illah’s trying to base all stations of behavior on a foundation of dropping self 
direction cannot be considered free from over doing, because a traveler’s ascent through his nafs-jihad 
cannot coincide with dropping self direction. Ascent in stations is itself a voluntary action which is 
done by the traveler. Take tawba as an example, which is the traveler’s abandonment of his sins and 
repressing his passions. It is an act which clearly shows the presence of self will. How can a repenter 
stop laboring in abandoning sin? In this case, he abandons his deeds for tawba, which is really strange. 


If Siifis have agreed that a station is what is earned by the slave and are told that: “States are grants, 
but stations are gains”, and that “stations are gained by making efforts”, our Shaykh does not agree 
with them, that stations are gained by the traveler, because if he admits that, he will admit that there is 
real existence of human will, and that it has an entry into the fulfillment of ascertaining stations, which 
contradicts his doctrine of dropping self direction and planning. That is why we have seen him 
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introducing heavenly attention when speaking about stations of tawba, patience, and contentment, into 
their spheres in a away that an accurate researcher would understand that Ibn ‘Ata’ Ilah does not see 
stations as gains by the slave, but that they are grants from Allah with which He endows whomever He 
likes of travelers. 


If stations do occur, as our Shaykh sees, by sheer heavenly attention, why then should a traveler 
practice nafs-jihad in obliging himself for tawba, abstinence, patience, etc.? 


Had Ibn ‘Ata’Illah went on to say that man’s will has an entry in ascertaining stations, yet as an act of 
politeness he should not see them related to himself, but to the will of Allah, there would have been no 
contradiction in this respect. 


It seems, however, that Ibn ‘Ata’Ilah does not like this interpretation, but that he wished to proceed in 
his doctrine of dropping self direction till the end. He considered that stations of the journey, which we 
find as real manifestations for the traveler’s will, are all related to Allah’s will, which has chosen the 
traveler to attain them. He clearly shows that his doctrine in its essence is a doctrine of predestination 
which does not admit the presence of any free will for man. 


Now that we have seen how a traveler ascends in stations through dropping his self direction and will, 
as seen by Ibn ‘Ata’Tllah, and how he should practice rules of behavior in those stations, helping to get 
him to live in free harmony with fate and Allah’s will, we now move to draw a picture for the traveler 
with respect to the states the flow over him, which will show us how the traveler should also be 
without will, because the states that he encounters all come from Allah and are acts of His own will 
and grace. 


3- states 
1- the flow of states: 


Many states overlap with stations. Among them, as Ibn ‘Ata’Tlah has also said, are the states of 
delight, depression, merriment, separation, communion, absence, presence, sobriety, intoxication, 
annihilation, and existence. 


These states are results of assured stations. Ibn ‘Ata’Ilah shows us that being assured with stations 
will provide good states for the traveler, and that good states will result in good deeds. To this 
interrelation between stations, states, and deeds, he says in one of his maxims: “Good deeds are results 
of good states. Good states are results of being assured in stations.” 


States flow on the traveler without any will from himself for them; they are sheer heavenly grants. 
They differ according to the difference of wajidat (visions) which fall on the heart of the traveler, 
bearing spiritual secrets that fill states. There is a vision which brings delight, a vision that brings 
depression, and a vision that yields merriment, etc. Because those visions that flow on the traveler are 
varied and numerous, the traveler’s deeds and states will also be varied. Ibn ‘Ata’Illah says in this 
reference: “The nature of deeds differ because of the varied visions of states.” 


Tbn ‘Ata’Illah believes that Allah gets these states to flow on the traveler to get him to draw nearer to 
Him. He says: “He gets the vision to flow on you, to draw you nearer to Him.” He also explains that 
the wisdom in getting them to fall on the traveler is to get him to be freed of the others to which he 
might have subsided due to his desires and his planning for himself. In this respect, he says in one of 
his maxims: “He brought the vision to you, to take you away from the hands of “others” and free you 
from the slavery of creations. He brought the vision to you, to get you out of the jail of your existence 
into the space of witnessing Him.” 


Our Shaykh indicates that the flow of (tidings) on the traveler distracts his habits and the rashness of 
his nafs, which means that there is a moral practical function for states: he says to the traveler: “When 
heavenly waridat flow on you, they distract your habits.” “When kings enter a village, they ruin it.” 
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He also says to the traveler: “The tiding comes from the Dominant, consequently nothing will ever 
stand against it without being destroyed. “We throw truth on the fake, it suppresses it and so it dies 
away.” 


The value of the tiding, as our Shaykh sees, is its fruit, which is of the purification of the nafs, not the 
fulfillment of personal desires. He says to the traveler: “Do not esteem a tiding of which you doubt its 
fruit. The function of the cloud is not to rain, but to produce harvest.” 


A traveler should not also be proud or vain with tidings so as to lean on them and forget their Giver, 
Who is Allah. A sign of his leaning on them is his request to get them to stay while they are present. 
This will not be an act of politeness on the path. His politeness should be in destitution of all personal 
gains. He says to the traveler: “Do not ask for getting tidings to last after they have already spread 
their lights and yielded their secrets. You have all the abundance for you in Allah who will make you 
in no need of anything, while nothing can ever make you in no need of Him.” 


If the traveler corrects his behavior during the fall of the waridat, they will yield to him their good 
fruits in the various states to which he shall encounter. We shall detail those states as follows: 


2- delight: 


To feel delighted by the company of Allah is a station which is granted to the traveler by Allah. 
Delight in the company of Allah gets the traveler not to feel delight in people. 


A traveler will not be ascertained with the state of delight, in our Shaykh’s view, except by secluding 
himself from people in isolation. He says to the traveler: “If you get isolated from people, He will 
open for you the door of delight with Him. Walis have conquered themselves by isolation and 
seclusion so they heard from Allah and got delighted with Him. If you want to clean the mirror of your 
heart from impurities, abandon what Stifis abandoned, which is the delight with people.” 


Ibn ‘Ata’Ilah also says that delight with Allah does not occur to the traveler except after he has 
alienated himself from people. In one of his maxims, he says: “When He alienates your from His 
creations, know that He wants to open for you the door of delight with Him.” 


As it is Allah who opens the door of delight to the traveler, the state of delight comes by the sheer 
attention of Allah and the traveler’s will has therefore no entry to achieve it. Listen to Ibn ‘Ata’ Iah 
supplicating his Sustainer and indicating that gnosis, love, and delight, and only by His sheer grace: 


“You have illuminated the hearts of your walis so they knew You and singularized You. You have 
banished the “others” from the hearts of Your beloveds, so they loved You alone and did not resort 
to others, but to You. You have delighted them, when creations alienated them....” 


Delight with the company of Allah, in his view, goes together with the station of love for Allah. Ibn 
‘Ata’Tllah says also in his supplication: “You have got your lovers to taste the sweetness of Your 
delight, so they stood petitioning to You.” 


3- depression and merriment: 
Depression and merriment are also states that flow on the traveler on his path to Allah. 


Depression and merriment are two successive psychological states. In depression, the traveler feels 
worry, sadness, and pain, while in merriment, he feels joy, peace, and contentment. 


Ibn ‘Ata’Tlah says that a traveler sometimes gets depressed and sometimes gets merry in spite of 
himself, i.e. during them, he is without will or planning. How can he produce any of them, while states 
flow on him by the sheer will of Allah? Allah may get him out of them by His own will so that the 
traveler should not resort to either and should stay with Allah. In this respect, he says to the traveler: 
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“He has delighted you in order not to leave you in depression 
and depressed you in order that you not rely on merriment. 
He delivered you from both of them in order for you not to be for anything but Him.” 


In merriment, as our Shaykh sees, there is a gain for the nafs because of the presence of joy. 
Depression is not so there is no gain for the nafs in it. He says in the Maxims “The nafs finds gain in 
merriment by the presence of joy, and it has no gain in depression.” 


As there is gain for the nafs in merriment, and absence of it in depression, knowers, as Ibn ‘Ata’ Iah 
says, fear the state of merriment because they fear everything in which there is gain for the nafs. On 
the contrary, in the state of depression, they see themselves near to safety because they find no gain for 
the nafs. If this is so clear, we shall understand his maxim in which he says: “Knowers, when delighted, 
are afraid more when they are depressed. Very few only stand by the limits of politeness when they get 
merry.” 

Ibn ‘Ata’Tlah consequently prefers the state of depression to the state of merriment because he fears 
the traveler may get out of the command of his time, which is his most needed requirement in the state 
of merriment. It is not so in the state of depression. Ibn ‘Ata’ [lah says in this connection: “Merriment 
is the pitfall of man. It calls for their caution and resorting to Allah...Depression is nearer to safety 
because it is the slave’s place being in the grip of Allah who is wholly encountering him. How can a 
slave be merry if such is his place? Merriment is also an exit from the command of time. Depression 
also befits this world....” 


Tbn ‘Ata’Ilah compares depression with the dark night and compares merriment with the shining day 
and shows the traveler that the night of depression may be more beneficial to him than the day of 
merriment. A traveler does not really know which is more beneficial to him because both are out of his 
control and are related to Allah’s will and wish. In this, he says to the traveler: “He may benefit you in 
the night of depression more than in the day of merriment. You do not really know which is more 
beneficial.” 


Tbn ‘Ata’Tlah was influenced in his above comparison by his Shaykh Abu-] -Hassan ash-Shadhdhuli, 
the founder of the Shadhdhuli school. Ash-Shadhdhuli preceded him in making this comparison. 


Al Rondi in his interpretation of the Maxims indicated that Shadhdhulis, including Ibn Ata’ Ilaah, have 
completed all talk about depression and merriment unlike other Stifis who only have left to us a few 
sentences about depression and merriment. 


It is natural to find Al Rondi influenced by Ibn ‘Ata’Ilah with regard to depression and merriment 
through his interpretation of the Maxims. There is research about Al Rondi (died 1392 AD), by the 
Spanish orientalist Miguel Asin Palacios in which he refers to the probability that the Christian Safi 
San Juan De la Cruz had been influenced in his Siifi doctrine by Al Rondi’s doctrine. He states that 
there is a very strong resemblance with regard to depression and merriment between San Juan de la 
Cruz and the Shadhdhulis. He states, after explaining the states of depression and merriment as 
Shadhdhulis, including Ibn ‘Ata’Tllah, see them, that the state of depression compared to a dark night 
is strongly similar to the state which San Juan de la Cruz calls “Noche Oscura del Alma” (dark night 
of the nafs), and considers it the real basis of Stifism. He prefers it to the state of merriment, which is 
seen by San Juan as also seen by Shadhdhulis as a kind of the nafs’ hidden passions which a Sifi has 
to conquer more actively than any other passion or pleasure. Palacios is inclined to believe that San 
Juan de la Cruz had been influenced in his preference of the dark night of depression over merriment 
by Ibn ‘Ata’Ilah and Al Rondi, who confirm, as Apalaciios says, that Allah gives his blessing to the 
nafs in the darkness of depression more than in the shining day of merriment. 


Palacios bases his view of the influence of Al Rondi in San Juan de la Cruz on the fact that Al Rondi 
was born and lived in Spain and was near historically and geographically from the Escuela 
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Carmelitana, as represented by San Juan de la Cruz. If it is true that San Juan had been influenced by Al 

Rondi through his interpretation of Ibn Ata’ [lah’s maxims, the views of Ibn ‘Ata’ Illah in depression and 
merriment and other Siifi states must have then been known to Christian mystics of the Middle Ages and 
had their impact on their mystical doctrines. To go deeper into this point will get us beyond the scope of 
this work. 


4- Annihilation (fana;) and existence (baqa): 


After the states of depression and merriment come two more complete states which are annihilation and 
existence. 


Annihilation, as Ibn ‘Ata’Illah sees it, is an emotional state in which the traveler does not feel or sense any of 
his external organs, nor what emanates from him, nor what is within himself, but he becomes absent from all 
these when he is with his Sustainer. If the traveler who is ascertained in the station of annihilation feels that 
he had completely abandoned himself, that will be a sign of his perfection in his state. Perfection in this 
respect has to be a complete absence, even from his own annihilation. 


Annihilation of annihilation is the objective of annihilation. 


Annihilation occurs to the traveler as a result of his continuous thinking of Allah and concentrating his 
attention on one special direction for a long time; that can happen in seclusion through dhikr, as mentioned. 
What Ibn ‘Ata’ [lah states that he who is ascertained in annihilation, will be absent from himself and the 
outer world, he differs in this connection from Al Suhrawardi, who does not see that absence of feeling is a 
condition for annihilation. He said in this context: “It is not a necessity for achieving annihilation, that the 
traveler should be absent of feeling. The absence of feeling may be attained by some people but is no 
condition in any way for annihilation...” 


Tbn ‘Ata’ [lah indicates that there are three kinds of annihilation, i.e. Allah annihilates the traveler from his 
deeds by His deeds, from his attributes by His attributes, and from himself by His Being. 

As for annihilating the traveler’s deeds by the deeds of Allah, Ibn ‘Ata’Illah says it means that the traveler 
will be annihilated of his will and self direction, Allah takes out the slave’s will and self direction so the 
traveler in this case does not see anybody acting except the True. 


As for annihilating the traveler from his attributes by the attributes of Allah, it is for the traveler to witness 
the attributes of Allah, so he tries as much as he can to follow and imitate them. 


As for annihilating the traveler from himself by Allah’s being, it means that the traveler is made to see the 
grandeur of Allah’s Being; therefore witnessing the True will occupy his interior and Allah’s Being will 
cover his own being. Therefore he will not feel or sense himself. 


When a traveler is annihilated by his deeds, attributes, and being as mentioned above, he will be existing by 
Allah, and hence the state of annihilating will be in fact an introduction to the state of existence. 
Annihilation will be, as our Shaykh sees: “A corridor for existence through which the traveler can enter.” 
Again, “He that is truthful in his annihilation will be truthful in his existence.” 


The state of existence, as seen by him, is more perfect than the state of annihilation, because in it, the 
traveler is not absent from himself or the outer world as in the state of annihilation. In existence, the traveler 
is aware of himself, of the outer world, and his presence with Allah in all times and in everything. 


As for the difference between the state of annihilation and the state of existence, Ibn ‘Ata’Ilah says: 
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“Annihilation provides excuses for them (Siifis), while existence provides them victory, 
annihilation produces their absence from everything 
and existence puts them in the presence of Allah in everything, 
and so they are not cut off from Him in anything. 
Annihilation decreases them, and existence creates them....” 


He also says about the difference between annihilation and existence: “...he that is annihilated receives 
from Allah and he that exists speaks by Allah. The annihilated’s circle of feeling is closed but his sacred 
presence is opened. He that exists is in the presence of both the circle of his sacredness and feeling. The 
annihilated is invited to Allah, but who exists is a caller to Allah.” 


The traveler, as our Shaykh sees, has neither will nor self direction in either his annihilation or his 
existence, because they are two states which flow on him from Allah by His sheer will. He says: “...If 
Allah wishes, He can get the traveler to stay drowning in the ocean of annihilation. If He wishes, He can 
deliver him to the beach of existence...” 

Ibn ‘Ata’ Illah classifies the states in which the traveler (Stifi) is not absent from himself as follows: 


5- categories of travelers with regard to states: 


Ibn ‘Ata’ lah indicates in his Maxims that people are of three categories with regard to heavenly grants: 


1) A commoner whose circle of sensuousness has been fortified and whose circle of sacred 
presence has been diminished, so he sees grants from creations and not from the True. He is an 
unconscious person. He can be considered an open polytheist because he sees grants coming from 
people, or that his polytheism is hidden because he resorts to people and to their grants and not to 
Allah. 

2) A traveler on the path to Allah who is overcome by states of absence, annihilation, intoxication, 
aggregation, and so he only sees grants from Allah alone because he is absent from himself and 
from people so completely in all these states. 


3) A Sufi who has reached his destination and who is perfected. He has been ascertained by 
presence after absence, by existence after annihilation, by sobriety after intoxication, by separation 
after aggregation. He sees grants originally coming from Allah, but he thanks people for them in 
pursuit of the rules of Shari‘a with respect to gratitude. Listen to our Shaykh saying in this respect: 
“Tf the eye of the heart sees that Allah is unique in granting, Shari‘a provides that His creations must 
be thanked.” 


People are of three categories in this connection: one who is unaware, and involved in his unconsciousness. 
His circle of sensuousness has been strengthened, and his circle of sacredness has diminished so he sees 
grants coming from creatures and does not see them coming from Allah. From a “belief” point of view, he 
is a polytheist. 

There is the one who knows and who has been absent from people by beholding the True King. He 
abandoned means because he saw Who creates man. He is a slave facing Reality, its light shines on him, 
and is occupied by his travel. He is drowning in light and for him, “others” are diminishing. His 
intoxication is overcoming his sobriety, his aggregation is overcoming his separation, his annihilation is 
overcoming his existence, his absence is overcoming his presence. 


A more perfected person than this person is a slave who had become drunk, but he becomes more sober, 
was absented, but he became more present. His aggregation does not veil his separation, his separation does 
not veil his aggregation. His annihilation does not distract his existence, his existence does not distract his 
annihilation. “He gives each state its due respect and gives right to whoever has a right on him.” 
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It is accordingly clear to us, as it is to our Shaykh, how he prefers states in which the traveler is not 
absent from himself or from people like sobriety, separation, existence and presence. He sees that 
states of absence, intoxication, annihilation, aggregation, are inferior. This is due, in our view, to the 
fact that he is an ascertained and deeply rooted Siifi who is guiding others to Allah. Such a man cannot 
be affected by states of absence in any way. 


6- states and dropping self direction: 


It has been made clear to us when talking about states that our Shaykh always expresses his view of 
dropping self direction and will, his faith in fate, and heavenly attention. 


He has shown to us that the traveler in his delight, depression, merriment, annihilation, existence, is 
always without will and without choice, because those states flow over him by the sheer will of Allah 
and attention. He also shows to us that a very important prerequisite of annihilation is that the traveler 
should look for annihilating his deeds by the deeds of Allah. Allah takes out his will and choice and so 
the traveler does not see really any doer except Allah. 


In addition, ‘shows to us that the most perfect behavior in states is that the traveler should be without 
will and without choice to the extent that even if he sees himself ascertained in any state, he does not 
relate it to his will, or in other words, due to his willing and readiness, otherwise he will pretend 
something he does not own. That explains why Allah transmits to him states abruptly so he cannot 
pretend they are results of his worship and obedience or willful action. In this respect, Ibn ‘Ata’ 1ah 
says in one of his maxims: “Heavenly waridat (tidings) are often abrupt so that no slave can pretend 
them to be results of his preparedness.” Heavenly waridat, which yield states, are heavenly grants 
which He bestows on his slaves. Ibn ‘Ata’ [lah agrees in this respect with other Siifis who have states 
also, that a state is a meaning that descends on the heart without any will, gain or production.” States 
for this reason are “grants” and not earnings in that they come from “the Source of bounty and not my 
making effort.” 


* SHAYKH IBN ‘ATA’ ILLAH AS-SAKANDARI* 375 


CHAPTER 6: GNOSIS 


“Your arrival to Allah is an arrival to the knowledge of Him. Our Sustainer is too sacred to be 
connected with anything or that any thing can get connected with Him.” 


“He had got you to behold before He asked for your attestation. Organs have confessed His 
deity, while hearts and secrets have been ascertained with His singularity.” 


“Lights may sometimes descend _ on you to find your hearts full with images of creations, so 
they return to where they came from. Get your heart empty from creations and knowledge and 
secrets will fill it.” 


“The presence of his creations proves His Names, the presence of His Names proves the 
existence of His Attributes, and His Attributes prove His Being. It is impossible that any attribute 
can stand by itself. 

He reveals the perfection of His Being to the ‘attracted’, then He gets them to turn to behold His 
Attributes, then to cling to His Names, then He gets them to return to beholding His creations. 


On the contrary is the case of the travelers. The end of the traveler is the beginning of the attracted 
and the beginning of the traveler is the end of the attracted. They may meet each other on the path; 
the one while descending and the other while ascending.” 


“Knowers by Allah witness the secrets of ‘malakut’. They have no planning with Allah as 
witnessing prevented them from it. How can a slave plan with Allah, when he is in His presence and 
witnessing His magnanimity and grandeur?” 


1- Arrival 

2- The People of Knowledge and its Nature 
3- Its Intuitive Being in the Nafs 

4- Its Two Tools: the Mind and the Heart 
5- Its Systems: Inference and Beholding 

6- The Travelers and the Attracted 

7- Knowledge and Dropping Self Direction 


1- Arrival: 


We have seen in the preceding chapter how a traveler progresses in his stations and states. We had 
stated that his progress in these stations and states is the fourth and last stage of his nafs-jihad. The end 
will be the traveler’s arrival to the knowledge of Allah. This arrival occurs in a state in which the 
traveler is annihilated from himself and is existing by the knowledge of his Sustainer. Ibn ‘Ata’ Ilah 
shows to us that if annihilation lasts for the traveler, and that is rare, it will remain as a habit and a 
feature which will ascend with the traveler to the higher sphere. There he will see the pure real 
existence. The marks of Malakut will be imprinted and the sacredness of ‘lahut’ will be revealed to 
him. The first thing that he sees of that world is the essence of angels, the spirits of prophets, and walis 
in beautiful shapes, and through them, knowledge descends on him. All that happens at the beginning. 
Then, he ascends to degrees which are too superior to be represented in shapes. He is rewarded by 
Allah’s authority to him, to deal with everything as he wishes. 


Consequently, if a traveler is ascertained in his annihilation by the knowledge of the True, he will be 
ascertained with true existence. 


A traveler who has been ascertained with knowledge is called ‘the reaching’ or ‘al wasil’. His arrival 
to Allah is an arrival to the knowledge of Allah. It is not an arrival like that between things or 
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creations. Allah is too sacred for that. Ibn ‘Ata’I]ah says to his mureed: “Your arrival to Allah is your 
arrival to the knowledge of Him. Allah is too sacred to be connected with anything or that anything 
can be connected with Him. 


Our Shaykb therefore entirely alienated Allah from all human conceiving. When a traveler reaches to 
the knowledge of Allah, he would have completed his travel. There would be no additional ascent to 
target for him because knowledge of Allah, as Al Rondi says, is the destination of travelers and the 
end of the road to the marchers. 


In the following pages of this chapter, we shall explain our Shaykb’s view about the knowledge of 
Allah with regard to its limit, nature, tools, systems, categories, and all that it related with it. We shall 
also explain our Siifi Shaykh’s doctrine of dropping self direction and will in this field and the results 
emerging from its application. 


2- The People of Knowledge and Its Nature: 
Knowledge as defined by Ibn ‘Ata’Illah is the awareness of something in its being and attributes. 


Knowledge of the Creator, as Ibn ‘Ata’Ilah says, is the most difficult kind of knowledge because there 
is nothing that resembles Allah. Yet Allah has ordered all His creations to know His Being, Names, 
and Attributes. 


Knowledge of Allah may be, in Ibn ‘Ata’Ilah’s view, in establishing His existence and excluding Him 
(in esteem), from what does not befit Him, by describing Him as He is and as He has described 
Himself. This kind of knowledge is required by everyone and everyone is ordered to attain it. It is 
called the “general” knowledge. 


Knowledge can also be a state that is attained by “taste”. The knower here will be a person whom 
Allah has gotten to witness His Being, Attributes, Names, and Deeds. This sort of knowledge is called 
the “special” knowledge. It is the knowledge of Siifis which is not based on the mind, but on taste. 
Whether knowledge of Allah is mental or by taste, its scope is the Heavenly Being with regard to His 
Attributes, Names, Deeds, and everything else that is related to Him. 


As knowledge of Allah’s Being, Attributes, Names, and Deeds, and of Allah Who is the Absolute 
Existence, are far above our world and because our human visualizations, whether material, emotional, 
or mental, are limited and confused, knowledge of Allah will therefore be the most difficult kind of 
knowledge, as our Safi has said, and that concerning it in reality is beyond human capability. 


Knowledge of Allah, with Ibn ‘Ata’Illah as with other Sifis with regard to this subject, is most 
obscure, and it is not easy for those who have not taken the Stfi path to understand any detail of it, 
because realities that are disclosed to the Siifi in his seclusion are personal realities that are realized to 
his own conviction and cannot be generalized to others. Ask what a Sufi describes of knowledge, and 
the reply will often be in a symbolic language which is normally pregnant with obscurity, and it will 
be difficult for a non-S ifi to share with the Sifi, often to a small degree, in tasting what he expresses 
of knowledge or in understanding the subjects which are latent in his sayings. 


3- The Intuitive Presence of Knowledge in The Nafs: 

Tbn ‘Ata’Illah says that each creation in the universe knows Allah because Allah has instilled a share 
of that knowledge into it, according to its capacity. In this connection, he says: “...Allah has ordered 
all his creations including man, jinn, angels, and shaytan to know His Being, Names, and Attributes. 
Knowledge is recorded into the animal and the non animal. Each creation realizes the existence of its 
Creator according to its own capacity. Allah says: ‘There is nothing that does not utter gratitude to 
Him.’ He included man, angels, material, plants, air, sand, and water.” 
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It had been previously ascertained by it in a different world. Ibn Al Farid says in this respect to his 
mureed: 


It is the nafs that has been occupied 
By its world before it has its human shape. 


Knowledge had been revealed to it by the Ghaib 

In a world that guided it to understand strange meanings. 
All knowledge was imprinted on it previously 

And was given names by inspiration of the Creator. 


Therefore there is knowledge beyond what is known 

Which is difficult for even the most perfect mureeds to cope with. 
I took it from my nafs, 

And my nafs was its source. 


4- Tools of Knowledge: The Mind and The Heart: 
Tbn ‘Ata’ Illah, as other Siifis, distinguishes between two tools for knowledge: the mind and the heart. 


For him, mind is the talent which deduces knowledge by inference. It is the organ which people know 
Allah through mental approaches. As for the heart, it is the talent which gets aware of knowledge by 
direct feeling (taste). It is not that the price of meat is known as such but it is that inner intelligence 
which Allah has instilled in man. It is the organ which is more favored by Siifis to any other organ. 


Tbn ‘Ata’Tlah sees that the heart is positive, not negative. By this he might have meant that the heart is 
a channel to the certain and assumed knowledge of Allah, while the mind does not lead to knowledge 
of Allah except by negation, and therefore its knowledge does not have the certainty of heart 
knowledge. 


But how can the heart get ascertained with the knowledge of Allah just by taste (feeling)? 


Tbn ‘Ata’[llah replies that whenever the heart proceeds into abstinence of life, leaves its passions, 
caution, and hope, its singularizations of Allah becomes perfect. When the heart is filled with the 
Oneness, as Ibn ‘Ata’Iilah says, it clings to the Throne and discards completely its human attributes. 
Its attributes will shine in the higher sphere and its knowledge of the lower sphere will be high and 
broad. Its insight will be fully widened by the light of the Being name. It will follow Allah’s Attributes 
and Names and will be obsessed by beholding and will be annihilated even from its own dhikr. About 
he heart, there is a hadith qudsi (a saying of Allah on the tongue of the Prophet): “My throne, my 
chair, and my sky cannot embrace me, but my slave’s heart can embrace me.” 


The meaning of this hadith qudsi is that man’s heart, as our Shaykh explains, cannot embrace Allah in 
space, imagination, incarnation, feeling, or judgment, but it can embrace it by singularization, belief, 
knowledge, certainty, love, and devotion by Allah’s grant and selection. 


We see together with Ibn ‘Ata’Iah how Allah is beyond all that is related to man’s mind, and 
imagination, and visualization. He denies Allah’s incarnation, and denies that Allah can be bound by 
space. He shows that knowledge of Allah in reality is a pure immaterial abstract thing which fills the 
heart of the traveler when he abstains from the world and conquers all his passions. This certainty 
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We see together with Ibn ‘Ata’Illah how Allah is beyond all that is related to man’s mind, and 
imagination, and visualization. He denies Allah’s incarnation, and denies that Allah can be bound by 
space. He shows that knowledge of Allah in reality is a pure immaterial abstract thing which fills the 
heart of the traveler when he abstains from the world and conquers all his passions. This certainty 
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itself is primarily a result of Allah’s will, grant, and selection, and not of man’s will, earning, or 
choice. 


As man’s arrival to knowledge will be by purifying the heart, the traveler must turn always to his heart 
and purify it from its leaning to desires, passions, neglectfulness, etc., so that his heart shines and 
proceeds on to Allah and understands the minute secrets of knowledge. Listen to Ibn ‘Ata’IJah urging 
the traveler to purify his heart to achieve all that: 


“How can any heart shine when the images of creations are imprinted on its mirror? 
How can it hope to enter into Allah’s presence when it is washed with its neglectfulness? 
How can it hope to understand minute secrets if it has not yet abandoned its folly?!” 


Our Shaykb also shows that, as a condition for knowledge to reach to the heart, the heart must be 
evacuated from all else. In other words, it should be evacuated from everything except Allah. In this 
respect, he says to the traveler: “It is likely that lights sometimes fall on you, but they find your heart 
full with its images of creations, so they return back to where they came from. Evacuate your heart 
from the others and He will fill it with knowledge and secrets.” 


5-The Systems of Knowledge: Influence and Beholding: 


On the basis of distinguishing between the two tools of knowledge, (the mind and the heart), our 
Sbaykb distinguishes between two approaches in this connection; one is concerned with the mind, and 
that is proving the existence of Allah through looking into creations and what they have of proofs that 
indicate the existence of their Creator and His capability. The other is related with the heart, and that is 
beholding, with which the Sifi feel s the heavenly Being in his state of annihilation and absence from 
the material world. 


The mental or rational influence approach is the approach which carries its user to move from one 
meaning to another, as for example moving from observing the creations of Allah to the presence of 
their Creator: Allah. It is an approach which is used by logicians and philosophers and its deductions 
are to be trusted. 


As for the abstract beholding approach: it does not imply that the mind moves from one meaning to 
another. It is an approach by which a Sifi feels the Supreme Reality (Allah), through direct feeling 
(taste), which has nothing to do with mental deductions. It is also called “Sifi disclosure” (kashf). It is 
an approach which is only used by Sifis and they prefer it to any other approach for attaining 
knowledge. 


To these two approaches, Ibn ‘Ata’Ilah says in the Maxims: “The thinking process is two-fold: 
thinking of belief and faith and thinking of beholding and witnessing. The first is for mentalists, and 
the other is for those with insight.” 


Tbn ‘Ata’Ilah explains that the “inference approach” with which the knower proves that creations 
prove their Creator, is based on Allah’s saying: “Say, look into what is in the skies and the earth”, and 
His saying: “Cannot they look at camels, how they were created?” And to Allah’s saying: “In the 
earth, there are proofs for the assured and also within yourselves. Cannot you see?” 


As for the insight approach with which its user reaches to the knowledge of Allah by direct taste 
(feeling), which Ibn ‘Ata’Iilah sometimes calls "proving creations by their Creator", It is based on 
Allah’s saying: “Is it not enough for your Sustainer that He is beholding everything”, and His saying: 
“Tt is enough that Allah is beholding”, and Allah’s saying: “Is there any doubt in Allah? The Creator of 
the skies and the earth.” Although the mental inference approach is credible, yet the knowledge gained 
does not add to the existence of Allah because Allah is always present. When was He absent to look 
for a proof for proving His presence? How can He be proved by something when its own existence 
relies on Him?” 
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Listen to Ibn ‘Ata’Ilah saying in this respect: “There is a great difference between who proves by 
Him, and who uses things to prove Him. He that proves by Him, has known reality, but who uses 
things to prove Him, will not reach Him. When has He been absent, as to have to prove His presence? 
When has He been alienated, as to use creations to get to reach Him?” Ibn ‘Ata’ [Jah also says in one 
of his sweet supplications: 


“My Allah, how can You be proved by something whose very existence relies on You? 
Is anything else more visible than you as to reveal You? 

When were You absent as to look for a proof to establish Your presence? 

When were You alienated as to use creations to get to reach You?” 


Ibn ‘Ata’Illah becomes astonished when it is said that creations lead to their Creator. Do creations have 
any real existence in relation to the existence of Allah as to lead to Him? Or are they more apparent 
that they can reveal Him?! If creations lead to the knowledge of Allah by inference, this is only 
possible because Allah has authorized them to do it, so they do it by order, not because they in 
themselves have any power to do it. Consequently, arrival to Allah can only be attained by a grant 
from Allah. “No one reaches Him without Deifying Him.” 


Tbn ‘Ata’Illah considers people who use inference and deduction as commoners in relation to people 
who behold. He says in this connection: “If you like, you can say that there are two domains: one for 
proofs and deductions, and the other for beholding and witnessing. The first is for mentalists and the 
second is for those with insight. For the first, there is the ayah: We shall get them to see our 

revelations everywhere and within themselves until they believe that He is the True.’ For the 

second, there is the ayah: ‘Say, Alla h, and leave them in their muddle playing.” 


Mentalists are considered commoners in relation to people with insight because people with insight 
esteem the True in His prevailing Presence and do not need any proof to prove His Presence. How can 
He who created proofs be proved? How can He be known by something when He himself got people 
to know that thing?!” 


Ibn ‘Ata’Illah calls the mentalists, if they are among Stifis, the ‘travelers’, and calls Stifis who rely on 
the insight approach, the ‘attracted’. We shall see with him the difference between the two: 


6- The ‘Travelers’ and The ‘Attracted’: 


Tbn ‘Ata’Illah classifies Sifis with regard to the knowledge of Allah into two groups. The first group is 
that of the ‘travelers’ who use the creations of Allah to prove His Names, and His Names to prove His 
Attributes, and His Attributes to prove His Being. The second group includes the ‘attracted’, to whom 
Allah has primarily disclosed the perfection of His Being through direct witnessing. They know Allah 
from the beginning, then they turn from knowing the Being to witnessing the Attributes, from 
witnessing the Attributes to clinging to the Names and then from clinging to the Names to seeing 
creations. 


Ibn ‘Ata’Illah calls the travelers’ path, the path of ascent and the path of the attracted the path of 
descent. He refers to that in one of his maxims by saying: “He indicated the presence of His Names by 
the presence of His creations, by presence of His Names, He indicated the certainty of His Attributes, 
by His Attributes, He indicated His Being, as it is impossible for any attribute to stand by itself. For 
the attracted, He unveils the perfection of His Being, then He gets them to witness His Attributes, then 
He gets them to cling to His Names, and then He gets them to witness His creations. As for the 
travelers, the case is the opposite. The end of the travelers is the beginning of the attracted and the 
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beginning of the travelers is the end of the attracted. They may meet on the path, one in his descent 
and the other in his ascent.” 


It is shown, then, that a traveler depends on mental deductions as he proceeds from proving a case to 
proving another case until he reaches to the knowledge of Allah. His mental deduction is an ascending 
deduction in which he ascends from the contemplation of creations into the knowledge of the creator. 
His knowledge is a discursive knowledge. 


The knowledge of the attracted is a knowledge by taste (feeling), which is attained by a direct 
intuition. Allah primarily reveals the perfection of His Being to the attracted, then He gets him to 
know His names, attributes, and creations. There is here descending deduction from feeling Allah’s 
Being to proving the creations of Allah, or what is called the “world of action”. 


Witnessing Allah by the attracted is not a kind of sensible intuition which deals with outer sensible 
things. It is neither a sort of rational intuition like the realization of relationships between meanings. It 
is not a sort of a metaphysical intuition which deals with subjects which are out of the reach of senses 
as is the case with Kant or other modern philosophers. The attracted when witnessing Allah does not 
depend on the mind and its tools, but he gets a direct emotional awareness of a special kind which 
occurs in a state of absence or annihilation. It is not easy to describe it or to subject it to scientific 
research, because of its subjectivity. The research into the possibility or impossibility of attaining 
knowledge by this Siifi awareness, about which Ibn ‘Ata’Illah and other Sifis speak, will be in our 
view fruitless unless the researcher is himself a Safi, who has experienced such awareness. 


The following is a diagram showing the different paths of the traveler and the attracted as seen by 
Ibn‘ Ata’ lah: 


The Traveler’s Path: The Attracted’s Path: 
The Heavenly Being The Heavenly Being 
(the end of travel, (the start of the path 
1} reached by the mind) Tt reached by witnessing) 
its attributes ascent its attributes descending 
T through deduction “al 
deduction for for knowledge 
its names knowledge its names 


T 


(start of travel) (end of travel) 
its creations its creations 
figure (1) 


Because Ibn‘Ata’Illah sees knowledge by direct feeling or witnessing as more perfect than knowledge 
by proofs and mental deductions, and because he considers mentalists or rationalists commoners in 
relation to people with insight, as we have mentioned earlier, that means he prefers the state of the 
attracted to the state of the traveler with knowledge of Allah. 


Tbn ‘Ata’Illah’s preference of the state of the attracted to the state of the traveler is connected with his 
basic conception of dropping self direction and the reliance on Allah’s attention. How is it so? 
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Tbn ‘Ata’Illah indicates that arrival to the knowledge of Allah is not attained by the traveler’s nafs- 
jihad or his obedience or good deeds because if it were so, that would mean that arrival will be caused 
by human will while man has no real will in relation to Allah’s Will. Hence arrival to Allah can only 
be by Allah’s attention. If arrival to Allah is by the sheer attention of Allah, why could not it be 
possible that there are slaves whom Allah had primarily chosen for his attention? He got them to know 
Him directly without getting them to strive or toil into the various states and stations. Allah is not to be 
asked why He does it so. 


By that, Ibn ‘Ata’Ilah gives a special place in his Siifi doctrine for Allah’s attention, and believes that 
the attracted is a person whom Allah had primarily chosen and got him to know His Being right from 
the beginning. He had folded the road for him and therefore he missed the hardship and difficulties of 
the road. Listen to him explaining this to his mureed: “Do not think that the attracted has no path. He 
has a path that had been for him by Allah’s attention. He passed through it quickly to Allah. We often 
hear that the traveler is more perfect that the attracted because the traveler experienced the path and 
the attracted had not. They say that because they think that the attracted has no path. It is not so. The 
path has been folded for the attracted. However, he that the path had been folded for, does not miss it. 
He only misses its hardship and length....” 


Ibn ‘Ata’Illah, and Shadbdbulis who followed him, esteemed attraction, and their doctrine therefore 
called for witnessing Allah right from the first place on the road. In other words, witnessing Allah in 
the beginning of the path, and not at its end as other Siifis call for. Spaykb Zarroug tells us that the 
degree of attraction as seen by Ibn ‘Ata’Illah and Shadhdhulis is the degree of the ascertained knower 
and not the degree of the traveler which Al Ghazali and other Siifis revolve around who look at the 
knowledge of Allah as the end of the path, not its beginning. Quite naturally, Shaykh Zarrouq, being a 
Sbadbdbuli, prefers the first path for the knowledge of Allah because it coincides with faith, intuition, 
and sharia’s objective in strengthening certainty and piety right from the beginning. In this connection 
he says: “The variety in a branch is due to the variety of its origin. The origin of Sifism is the station 
of “Ihsan (goodness) and it splits into two kinds: to worship Allah as if you are beholding Him, or 
because He beholds you. The first is the degree of the knower, the second is the inferior degree. 
Around the first degree Shadbdhulis revolve and on the second revolves Al Ghazali. The Shadbdbulis’ 
degree is founded on the bases which each believer has to possess. Intuition helps to realize it, and 
shari’a is found in it, because it aims at strengthening certainty and ascertaining piety.” 


Also, Ibn Ayyad Al Sbadbdbuli says regarding the difference between the Shadhdbuli theory of 
knowledge and Al Ghazali’s theory of knowledge: “As for the knowledge of states and stations and 
ethics related to them which is known for Siifis, people within it are grouped into two groups: the 
group which witnesses the True (Allah) from their first step in the path, and that is the Shadhdbuli 
theory and its followers, and the other is the Ghazali theory, which cares for witnessing the nafs as 
seen by Allah and consequently working for uplifting it. Each group loses itself on the prophetic 
hadith: ‘Worship Allah as if you are seeing Him’, and that is for Shadbdbulis, and the second part of 
the hadith: ‘If you do not witness Him, know that He sees you’, and that is for Al Ghazali’s group.” 


Ibn ‘Ata’Illah’s theory of knowledge is quite interesting. On one hand, he does not entirely 
exclude mental deduction from the Siifi approach, but he considers it as we have seen, a state for the 
Sifi traveler, yet he thinks it is less perfect than knowledge through insight, with which the attracted is 
ascertained by his feeling. He therefore does not put down the mind in the way many Sifis do. On the 
other hand, he considers the attracted’s knowledge of Allah is attained by the sheer attention and will 
of Allah, which had decreed that the whole path is to be folded for the attracted from its beginning to 
the end. This shows that this knowledge occurs at the beginning of the path and not at its end as Al 
Gbazali and other Siifis believe. In addition, there is another interesting point in Ibn Ata’Ilah‘s theory 
of knowledge and that is his direct application of his idea about dropping self direction and will in this 
field. 
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7- Knowledge and Dropping Self Direction: 


Ibn‘Ata’Ilah states, as we have seen, that knowledge of Allah had been instilled in the human nafs 
since the world of atoms, when Allah said: “Am I not your Sustainer?” He sees it as a sheer outcome 
of Allah’s attention. He says to his mureed: “Know that the True has always taken good care of you, 
all your life and He did that too when He brought you to existence... among his good taking car of 
you, was that He got you to know Him, so you know Him. He revealed himself to you, so you 
witnessed Him. He got you to speak and inspired you to attest His Deity so you singularized Him....” 


This sort of knowledge of Allah, as seen by Ibn ‘Ata’ lah, is basically nothing more than a knowledge 
of dropping self direction with Allah, because the slave’s attestation of Allah’s Deity in the world of 
atoms means an attestation of dropping planning with Him and dropping partnership with Him in what 
He alone owns. Dropping planning with Allah was a bond with Allah before the existence of the nafs. 
When the nafs entered into the body and was clothed with it, it started to plan. That means that its 
knowledge of Allah was veiled by the thick human veil. 


When the Siifi traveler arrives to knowledge, when he witnesses the secrets of the Malakut, and when 
he faces and finds reality, he will be entirely ascertained with dropping self direction. Ibn ‘Ata’Iah 
says: “Allah has agreed with all his slaves in dropping planning with Him by His saying: “...and He 
got them to attest when He said am I not your Sustainer? They said yes....” Their attestation 
necessitated a dropping of planning with Him;that was a bind that had occurred before the emergence 

of the nafs, which is a seat for disturbance and planning with Allah. Had the slave remained as before, 
where veils were disclosed and where he was in the presence of Allah, he would have not planned with 
Allah. Yet, when the veil was fallen, disturbance and planning occurred. Due to this, we find that those 
who know Allah are witnessing the secrets of the Malakut and that they have no planning with Him.” 


Ibn‘Ata’Iilah consequently shows to the traveler who wants to be assured with knowledge that it does 
not befit him to know Allah and singularize Him in the world of atoms, and then not to know Him here 
in this material world where he plans with Him and does not resort to Him in his needs or lean on 
Him. Has Allah said: “You believers, fulfill your bonds!” What bond is more important that the bond 
of dropping planning with Allah, which in itself is a sign of man’s slavehood to Allah and at the same 
time a proof for certifying Allah’s Deity. 


Add to what has preceded, that the essence of knowledge, as seen by Ibn Ata’ IIlah, is that the traveler 
should not see it as related to his will. It is not connected with his deeds of nafs-jihad, whether much 
or little. Whenever and wherever Allah wishes to get it to flow on him, it will flow. His striving will 
not be a cause for its flow, as Allah’s acts are too sacred to be caused by man. Consequently, the 
mureed should not subside with his deeds of nafs-jihad or become desperate if he finds them so few or 
on the other hand expects the flow of knowledge because his good deeds are numerous. In this 
connection, Ibn ‘Ata’ Illah advises the mureed by saying: 


“Tf He opens for you a door for knowledge, do not bother if you find that your good deeds were so 
few. He had not opened it for you except because He wants you to know Him. Do you know that it 
is He Who gets knowledge to flow on you and that your deeds are presentations from you to Him? 
How far is the difference between what you present to Him and what He gets to flow on you?” 


By all this, Ibn‘Ata’Illah applies his doctrine of dropping self direction with Allah entirely, 
showing that it is an intuitive matter with which man had been ascertained in the world of atoms since 
the time of “Am I not you Sustainer?” On the other hand, he does not relate the occurrence of 
knowledge to acts of nafs-jihad, much or little, because he believes that man in reality had no will of 
his own and that the occurrence of knowledge comes by sheer heavenly attention. How many hard 
working worshipers have not arrived?! How many slaves were chosen by the heavenly attention and 
the path had been folded for them without experiencing any toil or hardship on the path?! 
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CHAPTER 7: WITNESSING THE ONENESS IN EXISTENCE 


“Knowers do not see any existence or loss for everything. They only see Allah and that there 
is nothing with Him as to need any proof to establish His existence.” 

“There are two blisses which are given to everybody and everybody needs them: the bliss of 
becoming and the bliss of succor.” 
| “He placed you in the middle world between His kingdom and His Malakut to show you your 
high place among His creations and that you are a gem which is covered with the shells of His 
creations.” 

“The whole universe is dark. It is lit by the illumination of the True. He that beholds the 
universe and does not see Him in it, or with it, or before it or after it, will be missing light and the 
suns of knowledge will be veiled from him by the clouds of creations.” 

“Creations are established by Him and are obliterated by the Oneness of His Being.” 

“Who beholds creations without beholding the True in them is heedless; he who is of them is 
| a slave that is distracted by the influence of beholding. Who witnesses Allah in them, is a complete 
chosen slave.” 


1- When Does a Siifi See the Oneness in Existence 

2- How Were Creations Created 

3- Degrees of Creations 

4 - The Relation Between Allah and Man 

5- The Relation between Allah and Creations 

6- The Oneness 

7- Categories of Knowers with Regard to Witnessing the Oneness 

8- Witnessing the Oneness and Dropping Self Direction 

9. A Discussion of Some Interpretations of Ibn ‘Ata’Illah’s Theory About the Oneness 
& His Interpretation of Existence. 


1- When Does a Siifi See the Oneness in Existence: 


After a Siifi is ascertained in the end of the path by the knowledge of Allah, he proceeds from this 
knowledge to adopting a doctrine that interprets existence, which is based on a foundation of a Sufi 
taste, and not on mental proofs. 


This doctrine of interpreting existence which the Stfi adopts is called by Ibn ‘Ata’ Ilah: ‘Witnessing 
the oneness’. It means that Allah is the real existence and that all other grades of existence and 
everything else in the universe except Him, has no real existence. Their existence, which we think real, 
is in fact imaginary. ‘Witnessing the Oneness’ in existence is achieved by insight and by taste, and it is 
a necessity for the knowledge of Allah. Ibn ‘Ata’Illah shows that by saying: “If the Safi knows Allah, 
Allah’s existence will be enough for him not to see any other kind of existence, and it will enrich him 
in a way that he will never consider that he had lost anything. On the other hand, he that loses Allah 
will never find anything and he that finds Allah will never lose anything. 


How can one lose anything when he finds Who really reveals it? With knowers, anything except Allah 
is neither found nor Jost, as there is nothing existing together with Allah because of His Oneness and 
there is nothing lost, because only that which exists can be lost. If the veil of illusion is lifted, there 
will be beholding of the inexistence of creations. When the light of certainty shines, no existence will 
be seen (“the others”). 
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Knowers, in their witnessing the Oneness of Allah in existence, draw their knowledge, as Ibn 
‘Ata’ lah thinks, from the oceans of prophets and Allah’s messengers. He says: “...Knowers by Allah 
are witnessing His Oneness and they do not see anything else with Him. If they are so, what do you 
think of prophets and messengers of Allah: knowers and mono iests have in fact drawn from their 
oceans and their lights?” 


In order to know Ibn ‘Ata’ Illah’s doctrine of witnessing the Oneness, we shall primarily deal in this 
chapter with Ibn ‘Ata’Illah’s interpretation of existence and his conception of its images, then we shall 
deal with man’s relation with Allah and show how the knower witnesses the Oneness, then we shall 
deal with categories of beholders and explain the relation between witnessing the oneness and 
dropping self direction. We shall end the chapter by a discussion of some misinterpretation of Ibn 
‘Ata’Illah’s doctrine about the oneness and interpretation of existence. 


2- How Creations Were Created: 


Ibn °Ata°Ilah says that Allah had created all creations and those creations are dependent on two 
blisses from Allah: creation and succor (supply). The bliss of creation is the act by which Allah gets a 
thing to emerge out of its previous nonexistence to its following existence in this world. As for the 
bliss of support, it is the act that is related with creations after they are created because every created 
thing needs what would maintain and keep its existence. In other words, it needs what protects it from 
the following existence. Allah therefore supports it to maintain its existence. In this respect, Ibn 
*Ata°Mlah says in his Maxims, “There are two blisses which are given to everybody and everybody 
needs them: the bliss of occurrence and the bliss of getting supported.” He also says in explaining that 
the existence of Allah is what keeps and maintains the existence of the world: “Allah has supported all 
that exists by His grants. Allah’s existence kept the existence of the world by supporting it.” He then 
says to the traveler, showing that his very existence is a sheer grant from Allah, and maintaining it is 
by a sheer grant from Allah to him: “Allah has first got you to exist and then He got His support to 
flow over you.” 


Ibn °Ata*Illah thus conceives that all that exists including man is in need, in its very existence and the 
continuity of it, of Allah. He (Allah) alone establishes for them the degree of existence by getting them 
out of nonexistence and then by His successive support to them. If that had not happened, they would 
have not existed, and their existence would have not lasted. 


What Ibn °Ata°Illah says as an interpretation of existence by occurrence and support is almost 
identical with what the two French philosophers Decartes and Malbranche said later in what they 
called Creation Continuee. 


Decartes finds that God maintains and helps the existence of the world and that the act with which 
God made the world to exist is the same act with which He maintains its existence. Decartes says: 
“\. At is certain, and that is common among ideologists, that the act with which God maintains the 
world is the same act with which he has created it.” He also believes that God maintains the existence 
of man; he says: “.... The fact that we are now existing does not necessarily mean that we shall exist 
the following moment unless there is a cause for that. It is the same cause that got us to exist. It means 
that we have to maintain our existence although we know so simply that we do not possess within us 
any power that enables us to remain existing or to maintain our existence in the following moment....” 


As Decartes sees that the world needs the continuous acts of God to keep its existence, Ibn ‘Ata°Iah 
sees also that the world needs after the act of occurrence, to get maintained by an act of support 
(without any gap between the two acts). 


As Decartes sees that man has no power to enable him to stay alive or to maintain his life in the 
following moment unless there is a cause for that which is God, Ibn ‘Ata’Ilah sees also that man 
depends on Allah to get him to exist and to maintain his existence for him. 
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Malbranche has an interpretation of existence similar to that of Decartes and Ibn ‘Ata°Iah. He says: 
“Tf the world is existing, it is only because God is continuously willing to get it to exist. Maintaining 
the creations (including man) is also made by God as a continuous creation.” 


3- Grades of Creations: 


Creations which Allah got to be created, though sharing together the two blisses of occurrence and 
succor, differ in their grades of existence. Allah had meant that to be in order to get the various aspects 
of His will and its cast to be known. Listen to Ibn ‘Ata*Ilah saying here: “...Allah had created all 
creations and granted them with bliss of occurrence and support. This may explain Allah’s saying: 
“My mercy copes with everything.” But when creations shared is bliss of occurrence and support, 
Allah wished to distinguish between them to show the vastness of His will and its wide extent. He had 
endowed some of His creations for example by growth, like plants, animals, man, and so His will was 
more visibly seen in them than in other creations which are not growing. When those three creations 
shared each other in growth, He got the animal to share man in living and that living phenomenon was 
more visible in them than in the plant, which is also living. Then He wanted to single out man and so 
He gave him the mind, and man was consequently preferred to animal and with the mind, He 
completed His bliss to man....” 


The difference in the grades of creations is, in Ibn Ata’Illah’s view, a proof of the vastness and extent 
of Allah’s will and the fact that man’s being is put on the top of creations, is because Allah granted 
him with the mind and consequently man became the best of all creations. 


Ibn ‘Ata’Iilah in his preference of man does not only stop at that limit, but man according to His view, 
is a reservoir for all secrets of the universe, whether high or low and that man combines the two 
worlds of “mulk” and “Malakut”. Consequently in man, there is a heavenly side and so he really is the 
gem of the entire existence. Ibn ‘Ata’IIlah says in the Maxims to the traveler: “He placed you in the 
middle world between His mulk and His Malakut, to get you to know how preferred you are among 
his creations and that you are a gem which is covered by the shell of all His creations.” 


Because man is a reservoir for all secrets of the universe, and at the same time, He combines the two 
worlds of Mulk and Malakut, the whole universe cannot enclose man except in his bodily reality. As 
for his spiritual reality, nothing can surround it because it is from Allah’s command. Ibn °Ata°Iah 
says to the traveler: “The universe copes with you as a body, but it cannot enclose your spiritual 
existence.” In addition to this: “Allah made the heart of man a place for His knowledge and secrets.” 
That shows the high degree of man in relation to the degrees of other creations. 


To sum up: creations of Allah differ, in Ibn °Ata°Ilah’s view, in their grade of existence and the 
highest of them is man who had been granted the bliss of mind and had been granted the combination 
of the two worlds of Mulk and Malakut and also the bliss of his knowledge of Allah. What comes after 
man in grade are the animal, plant, and material. 


But how does Ibn ©Ata*Ilah conceive the relation between Allah, man, and the universe? We shall try 
to explore that in the following paragraphs by explaining his conception of Allah’s relation with man 
and then his conception of Allah’s relation with the universe: 


4- Allah’s Relation with Man: 


Ibn °Ata*Illah believes that, “Allah created man to make him the most revealing object of His 
appearance with regard to His Being and His attributes and to instill into him secrets of knowledge and 
heavenly lights. Other creations are not so, they have no share of these secrets or lights. Allah created 
them with His attributes of power and capability alone. Allah says: “Allah is the light of the heavens 
and the earth”. The light of the heavens of spirits with which they witness Him and the light of the 
nafs’ earth to obey Him and serve Him. He made the hearts of Siifi knowers a place for revealing His 
Being and for the appearance of His attributes. He created man specifically to reveal Him because he 
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is generally revealed in everything. He shows Himself in man by His light and secrets and in man and 
other things with His power and capability.” 


Allah’s appearance in man however does not mean incarnation, combination or mixture in a material 
sense, it means that Allah appears alone with His attributes in man taking into consideration His entire 
difference from man. Consequently, Ibn °Ata°Illah, out of esteem, excludes Allah entirely from all 
human conceptions or visualizations. 


Tbn °Ata°*Ilah says in excluding Allah from incarnation and any other human visualizations: “...It is 
related after Allah that He said in a hadith qudsi (heavenly saying): ‘My throne, My chair, and My sky 
cannot contain me, but the heart of My slave does.’ The meaning here is that the heart can cope with 
His singularity, and with faith, knowledge, certainty, love, and devotion being grants and selection by 
Allah, but it cannot cope with Him with respect to space, imagination, incarnations, sensing or 
judgment.” 


Man, in Ibn °Ata*Illah’s view, can possibly exist because he draws his existence from the Absolute 
Giver of existence: Allah alone. Alone is the necessary existence. Nothing in the universe can even 
share with Him this attribute. Ibn °Ata°Ilah sometimes calls this grade of existence “the potential of 
need”. He says: “...If man beholds Allah’s dominating grip, he will know that his need of Allah is 
continuous. This need gives man the grade of slave because he has been created, and everything that is 
created is in need 0 a supporter and support to supply him. As Allah is the ever rich, the slave will 
need Him always. This need does not abandon man in life or in the hereafter.” 


As the reality of man is that he is a creation, so his need of Allah is an essential need. Man should not 
be proud of being the highest of creation, as Allah has endowed him with the mind and knowledge, 
because this richness is temporary. What is temporary cannot substitute for what is inherent in the 
being itself. Had man been made rich by his being, he would have been able to drive away everything 
that contradicts his existence which comes to him by the sheer will and dominance of Allah. Listen to 
Tbn ‘Ata°Ilah saying to the traveler: “Your need is inherent in you. Means given to you are reminders 
to you of what had been forgotten by you of it. Inherent need cannot be obliterated by temporaries.” 


Tf man in reality is a creation, then how can he possibly propagate Deity for himself? His behavior in 
all cases should be by ascertaining his attributes of slavehood. A slave is a slave and the Sustainer is 
the Sustainer. Ibn °Ata°Illah says to the traveler: “Cling to the attributes of His Deity and be 
ascertained with the attributes of your slavehood.” He also says to him: “He prohibited for you to 
propagate what is not for the creatures, will He allow you to propagate His attributes while He is the 
Sustainer of all creations?!” He also says to his mureed, reminding him that his being is really in 
obligatory need to Allah: “He had not asked from you anything like being in need of Him. Nothing is 
more speedy in attaining grants than your obligedness and humility.” 


All these maxims aim at sacredly excluding Allah from man’s real partnership with Him in any of His 
attributes. 


If Allah is sacredly excluded in His Deity and attributes from being like any of His creatures, He is 
also excluded in His acts from the necessity of having a cause or reason for them from man. Allah’s 
attention, too, cannot be caused by the slave’s obedience or deeds, because Allah’s attention had 
preceded these deeds and obedience. How can then destiny’s deeds be caused by the voluntary will of 
man? Where was man when Allah had predestined him by His sheer knowledge which is beyond the 
scope of times’ considerations? Ibn °Ata*Ilah says in this connection to the traveler: 


“His attention of you was not due to anything from you. 


Where have you been when he bestowed his attention and guidance on you?! 


In His destiny there was no devotion in deeds or presence of states. 


388 + THE SCHOOL OF THE ShADbDbULIYYAH * VOLUME TWO * BOOK FOUR* 


There was nothing but sheer great endowment and bestowal.” 


Allah’s acts do not even have causes or reasons from Allah. How can they have causes from man? Ibn 
“Ata*Ilah, in his supplication, says of this meaning: “My Allah, Your contentment is too sacred to 
have any cause for it from You. How can it have a cause from me?! You are the Rich by yourself that 
no benefit can reach You. How can You ever need any benefit from me?!” 


Allah is too sacred for any creature to reach Him in the way beings reach each other. The reach or 
arrival spoken of by Sifis is the arrival of knowledge by Allah, not to combination, not to being 
incarnated in them, nor in any sort of faulty visualizations. 


In this connection, he says to the traveler: “Your arrival to Allah is an arrival to His knowledge. Allah 
is too sacred to get connected with anything or that anything can be connected with Him.” 


Exalting Allah and excluding Him from human visualizations does not stop as such but Ibn ©Ata°Iah 
extends that to his negation of man’s proximity from Allah as understood between things. The 
proximity of man from Allah does not mean anything more than man’s beholding of Allah’s proximity 
by taste. Ibn‘Ata’Illah says to his mureed: “You proximity is your beholding of His proximity. Where 
are you really from His proximity?!” 


To sum up all that has preceded, Ibn ‘Ata°Ilah conceives of Allah as existing by the necessity of 
existence. He caused man to exist and He is too sacred to be visualized, imagined, or conceived in 
terms of any human consideration such as filling space, incarnation, arrival as understood between 
things, or proximity in a material sense. In addition, Ibn ‘Ata°I]ah protects Allah’s acts from any 
thought of being caused by man, and that because he believes that Allah’s will is absolute and free and 
to it, everything in the universe submits. 


5- The Relation Between Allah and Creations: 


Allah has created creations by His grants of occurrence and supporting supply. But why did Allah 
create creations? 


Tbn “Atallah replies by saying that Allah has got creations to occur only to get them to be a scope of 
His relevance in His various attributes. Ibn °Ata°Iah considers creations as mirrors that reflect Allah 
in such attributes. He says in this connection: “Creations are mirrors of the attributes... creations do 
not exist to look at them but to see their Creator in them. Allah’s wish for you is to see them as 
revealing Allah and to see them as beings. In this, we composed the lines of poetry: 


“Creations have been exposed to you only to see them 
By the eye of who does not see them. 
Light yourself above them in a way that prevents you 
From seeing except only their Creator.” 


As Allah had created all the different creations to reveal His attributes in them and to get man to know 
Him by such relevance, Ibn °Ata*Mlah advises the traveler not to see creations in themselves, but to 
see them as revelations of Allah in them. He says to the traveler in one of the maxims; “He has 
permitted you to see what is in the creations but He does not permit you to stop at their being. ‘Say, 
see what is in the skies.’ By this He opened gates of understanding for you. He did not say, ‘See the 
skies,’ because this would only get you to behold bodies.” 


Ibn ° Atallah believes that creations of all sorts have no order of real existence. Real existence is only 
for Allah, and He has His Oneness in it. Ibn ‘Ata°Illah compares the existence of creations with the 
existence of shade. As shade does not exist as a grade of existence, and is not as real as a grade of 
nonexistence, so creations are neither existing as grades of existence, nor annihilated as grades of 
nonexistence. Their appearance does obliterate the oneness of Allah because He is the One in reality 
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although His shades may be numerous. Creations are not like Him. Ibn ‘Ata°Ilah says on this point: 
“The nearest thing to the existence of creations, if you look with the eye of your insight, is the 
existence of shade. Shade does not exist as a grade of existence and is not annihilated as a grade of 
nonexistence. If the shade of creations are established, this does obliterate the Oneness of their Creator 
(Allah)....” 


Ibn °Ata*Iilah shows that the existence of creations is an imaginary existence and that it is nearer to 
nonexistence than to existence, because what exists by something else is in itself characterized by 
nonexistence. He says: “...creations have no grade of absolute existence because true existence is for 
Allah. He has the Oneness in this existence. Creations only have the existence He alone wishes to 
establish for them. So you should know that what is in existence does not come from itself, it is 
nonexistence in its nature...” 


Ibn °Ata*Ilah believes that the existence of creations is enclosed in the existence of Allah because 
Allah is attributed by being the ‘apparent’. Being apparent means nothing else should be termed as 
apparent with Him, which means that the evidence in enclosed in His existence. Also being the 
“hidden” implies that the appearance of anything only emanates from Him because there is no other 
“interior” with Him. Ibn ‘Ata*Ilah says here: “He revealed everything because He is the Interior and 
He enclosed everything because He is the Apparent.” 


As Allah is really apparent in all existence, there is no veil whatsoever between Him and the world. 
Veil is only found in the veiled by their sheer illusions because they have not yet avoided seeing 
themselves and the “others”. Listen to him saying to the traveler: “You are not veiled from Allah by 
anything that is with Him. But you are veiled because you imagine the presence of another with Him.” 


He proves the inexistence of the veil by saying: “The True is not veiled. It is you who is veiled from 
beholding Him because if He is veiled, there will be something to conceal Him. If he is concealed, it 


would be existing and dominating Him, while He alone ‘is the Dominant over His slaves’. 


He also says to the traveler: “...he that beholds the shades of things, they will not hinder him from 
Allah as the shades of trees over rivers do not hinder ships from sailing. It is therefore clear to you that 
the veil is not an existing substance between you and Allah. If there had been a real veil between you 
and Him, it must be nearer to you than Him while there is nothing nearer than Allah. Therefore the 
reality about veiling is alone imagining its existence...” 


Tbn “Atallah shows his astonishment at creations being causes for veiling Allah, because Allah is 
apparent in the creations themselves by His attributes. He says: “How can the True be veiled by 
something while He is apparent, existing and present in it?!” 


Allah is apparent in the whole universe and without His appearance in it, it would have never existed. 
Tbn °Ata*Illah says here: 


“The whole universe is dark, but it is lit by the appearance of the True in it. 
He that sees the universe without beholding Allah in it or with, or before it, or after it, 
he would be missing lights and suns of knowledge will be covered for him by the clouds of creations.” 


If Allah is apparent in the whole universe, what then are the indications of this appearance in Ibn 
°Ata°Tlah’s view? 


Tbn “Ata*Illah says in one of his maxims showing indications of Allah’s appearance in the universe as 
such: “How could it be imagined that anything can hide Him, and it is Him who got everything to 
appear?! How could it be imagines that anything can hide Him. and it is He who is apparent by 
everything?! How could it be imagined that anything can hide Him. and it is He who is apparent in 
everything?! How could it be imagined that anything can hide Him and He is the One with whom 
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there is nothing else?! How could it be imagined that anything can hide Him and without Him nothing 
could have existed?!” 


What is meant by these phrases of Ibn °Ata°Ilah? By Allah getting everything to appear, he means 
that Allah got creations to emerge from the darkness of nihility (nonexistence) to the light of existence 
by His acts of occurrence and support. His being apparent by everything means that the appearance of 
Allah is proved by the creations. His being apparent in everything means that it is He Who reveals 
Himself in everything by His Attributes and Names and not by incarnation. His being apparent to 
everything means that He is apparent to creations by His Attributes and Names. His being apparent 
before the occurrence of everything means that He had been existing before time and before anything 
that existed. His being more apparent that anything means that creations which they had created are 
not in reality appearing. His being one without anyone else with Him means that Allah is existing by all 
considerations of existence. Creations are not like Him, because their existence is absent in relation to 
the existence of Allah, Who is the very essence of existence. His being nearer to us than anything else 
is obvious due to Allah’s saying: “We have created man and know his suspicions that are within 
himself. We are nearer to Him than his jugular vein.” 


As for the meaning of Ibn °Ata°Ilah saying ‘without Him, there would have been no creation for 
anything’, it is that without existence of Allah, no existence would have been established for creations. 
Attracted people have proved the existence of creations by the existence of Allah. 


This is our explanation of the above phrases which indicate the appearance of Allah. It is to be strictly 
cautioned to take these phrases by their outer meaning because this may create misunderstanding and 
will get them out of what he had meant them to be. We shall explain this in another place in this 
chapter when we deal with some misinterpretations of Ibn °Ata*Illah’s conception of existence and we 
shall comment on them to show their incorrectness. 


To sum up, Ibn ‘Atallah sees that Allah has created creations in the world to make them expressions 
of His appearance. These creations, irrespective of their grades, have no grace of real existence but the 
teal existence is for Allah. Creations in relations to Allah are similar to the presence of the shadow in 
relation to whom the shadow emanates from. There is no veil whatsoever between Allah and the 
universe and that veil itself is something imaginary. 


Is it not that what Ibn °Ata°Ilah has said about the Oneness of Allah and that there is nothing with 
Him, a doctrine of abnegating creations and establishing the Oneness? We shall try now to show his 
view in this respect in more detail: 


6- The Oneness: 


Tbn °Ata°Illah concludes his conception that creations are not existing in reality by certifying the 
Oneness with which there is neither plurality or duality. 


Allah, in Ibn ‘Ata*Illah’s view, is the Absolute Existence that is characterized by real existence; His 
existence is necessity and that everything else other than Him that exists draws its existence from Him, 
but in itself it is destroyable and vanishing. For Allah, there is the perfect existence, its continuity. His 
presence is everlasting and can never be annihilated. 


Allah is attributed by the Oneness. He cannot be split, or composed or synthesized. He is too sacred to 
be subjected to temporary changes and in general, He is sacredly secluded from all changes. 


Ibn °Ata*Illah also believes that Allah is the first that ever existed. Nothing was before Him and 
therefore His Oneness preceded everything. Allah was and there was nothing with Him. Allah said 
about Himself: “I was a hidden treasure. I wished to be known, so I created creations and by Me they 
know Me.” It is also said: “Allah was and there was nothing with Him. He is now still what He was.” 
Time that is implied here, as Al Rondi says, is imaginary and does not really exist. He means that there 
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is nothing with Allah because of His Oneness. 


As Allah is attributed by the Oneness, other creations therefore have no existence with Him. Their 
existence is imaginary in the way Ibn ‘Ata’ Illah has expressed earlier. 


Tbn *Ata*Iilah sums up his doctrine about the Oneness in one of his maxims, which says: “Creations 
are existing by Him and are annihilated by the Oneness of His Being.” 


However, what is the way to prove His Oneness? 


Using the mind to prove the oneness in the universe is quite possible. Yet our Shaykb does not like 
this method. He prefers to prove His existence of the oneness in a state of witnessing by taste (feeling). 
We shall show how this can happen: 


7- Categories of Knowers With Respect to Beholding the Oneness: 


A Siifi is not ascertained with the witnessing of the Oneness unless his knowledge of Allah is 
ascertained. Ibn ‘Ata*Illah classifies knowers with regards to the witnessing of the oneness into three 
categories: 


There is the knower who reaches the witnessing of the Oneness and the proximity of Allah by way of 
insight or the light of the mind. He is a knower that depends on the mind and inferences. 


There is a knower who reaches the witnessing of his own nihility in relation to the Oneness of Allah 
by the eye of his insight. Although he also depends on the minds and inferences, yet he is more 
complete than the first. 


There is a knower who reaches the witnessing of the Oneness of Allah in a state of annihilation and 
absence from himself and the world of creations. He neither sees his existence nor his nihility because 
witnessing the Oneness overwhelms his heart. He is the Stfi who relies on taste and feeling and not on 
deductions or proofs and he does not see anything together with Allah. 


About these three categories, Ibn °Ata°Illah in one of his maxims says to his mureed: “The way of 
insight gets you to see His proximity to you. The way of the eye of insight gets you to see your nihility 
because of His existence. True insight gets you to see His existence, not your existence nor your 
nihility.” 

A Sifi who is ascertained with annihilation, and is wrapped in the witnessing of the Oneness of Allah, 
never indicates it. How can he indicate when the language itself fails to express his findings? That 
witnessing is an emotional matter that occupies him entirely and therefore he is not in fact capable of 
looking for indications. If this is clear, Ibn ‘Ata°Iah’s following statement will be clear. He says: “A 
knower is not the one who indicates (explains); he will find Allah nearer to him than any indication. A 
knower is the one who does not indicate due to his nihility in his existence and because he is being 
wrapped in his witnessing Him.” A Stifi will be ascertained by witnessing the Oneness of Allah in the 
universe only when he is in a state of absence from himself. In other words, he is not ascertained by 
witnessing the Oneness unless he is absent from himself and does not therefore feel his organs, his 
inner interactions, or the outer world. 


Ibn *Ata*Ilah tells us the Sifi’s ascertainment of witnessing the Oneness is achieved by dhikr of the 
name ‘Allah’. It is the name that combines all attributes of deity, the Sustainer’s nature who is singular 
in real existence. He that sticks to dhikr by this name, will “belittle anything else, glorify Allah’s 
commands, and will behold the fall of creations. He will be overwhelmed by accompaniment, will be 
resorting to Allah, will watch his breaths, he will carry on his dhikr by the name outwardly and 
inwardly until he is filled with infatuation. That means that his secret melts in his existence and the 
reality of his witnessing. He therefore does not see anything but Allah and does not feel anything 
else.” 
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Tbn °Ata*Ilah also tells us that dhikr is apt to put the supplicator into a state in which the whole world 
in aggregated in one entity and he therefore cannot see with the eye of his heart except the only One in 
the whole existence. 


A Sifi is not ascertained with witnessing the Oneness by a logical deduction or by theoretical research. 
He is ascertained with it through an epical state of taste which no one else shares with him in it. In this 
state, he feels that the outer world is not characterized by any real existence due to its vanishing in the 
existence of Allah as the light of the candle vanishes in the light of the sun. 


By this, Ibn °Ata°Ilah confirms that there is only one existence. It is Allah’s existence which is 
characterized by His Oneness. As Ibn °Ata°Illih’s doctrine denies the existence of creations and 
expresses his belief in various statements, e.g. “the fall of creation”, “the obliterations of creations”, 
“the incorrectness of creation”, and “the loss of creatures”, his doctrine resembles in some respects, 
the doctrine known in modern philosophy as “Acosmism”, in which its defenders advocate that the 
phenomenal world is but a passing shadow of the reality which is beyond it, and that is God Who is 
the everlasting reality, characterized by perfect existence. 


Ibn °Ata*Illah, however, does not proceed in his abnegation of creations to state that the world of 
creations is, at the same time, its creator or that it is folded in Him as pantheists say. Ibn°Ata*Ilah 
believes that the world of creations is deprived of its existence only in a state of Sifi annihilation and 
that a Stifi should never stand by his annihilation of absence. Perfection would be in that the Safi 
should return to a state of existence in which he sees creations standing by the will of their Creator. 
Ibn ‘Ata’ Illah also does not consider the knower who is ascertained with annihilation in witnessing the 
Oneness as the most perfect Sufi. On the contrary, he prefers to him the knower who is ascertained 
with existence and witnessing the oneness in a state of sobriety. 


There is, as Ibn °Ata°Ilah says, a knower who is absent from seeing creations and does not see 
anything with the oneness of Allah and he is, in his view, “spelled by the dominance of witnessing”. 
More perfect than him, is a knower who is ascertained with his existence in the witnessing. He sees 
creations and witnesses AlJah at the same time. In other words, he sees the Oneness of the True 
manifested in creations and in his view, he is a “perfect chosen slave”. 


In fact, Ibn ‘Atallah and all other Sifis who express the witnessing of the Oneness, most notable 
among them Ibn Al Farid, do not give us any proof for witnessing the Oneness, except what they call 
the beholding taste which to them is superior to the mind and its deductions. They are ascertained with 
that taste in a state of annihilation. Consequently, their interpretation of existence is not strictly a sort 
of metaphysical theory. Such theories interpret existence on a mental basis and with logical analysis. 
From this angle alone, we should consider the Sifi doctrine as Stfis do not trust the mind and its 
deductions, not the sense and their systems, but they believe in the heart and what is exposed to it by 
taste (inner feeling). 


8- Witnessing the Oneness and Dropping Self Direction: 


The most important qualification for he who witnesses the Oneness of Allah, in Ibn ©Ata°Ilah’s view, 
is that he should be dropping will and self direction. 


As the beholder of the Oneness of Allah is ascertained with knowledge, and the knower by Allah is 
dropping self direction entirely, therefore the beholder of the Oneness of Allah is also dropping his self 
direction and will; otherwise he would not be a knower. 


That is one side of the subject, and the other is that the knower who has arrived and who witnesses the 
Oneness of Allah does not see his deeds as related to his own will because he does not in fact see 
anything due to his witnessing of the Oneness. Ibn °Ata*Ilah says in this connection: “He (Allah) cut 
off those who are proceeding to Him and those who have arrived from seeing their deeds or noticing 
their states. As for those who are proceeding, it is because they are not yet fully ascertained with the 
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Truth with Allah. As for those who have arrived, it is because HE has drawn them out from seeing 
them by getting them to behold Him.” 


Add to the above that the knower, who is witnessing the Oneness of Allah in creations, has been 
ascertained by his facing and his feeling. His cover has been lifted, so what he sees is a successor of 
his preceding beholding in the world of atoms, since “Am I not your Lord?” For this reason, knowers 
by Allah, who are beholding the secrets of His Mulk and Malakut, have no planning with Allah, as 
“facing” prevents them from it, and it splits any will from planning. How can a slave plan with Allah, 
when he is in His presence and beholding the glory of His greatness?” “If the slave remains as such (as 
witnessing the Oneness of Allah in the world of atoms), which implies the opening of covers and 
remaining in the presence, he cannot plan with Allah....” 


When those who witness the Oneness of Allah are ascertained by the attention of Allah and His 
choice, they would be for Allah alone, and not for anybody else. Hence, they would have no wish 
other than the wish of Allah, Ibn °Ata*Ilah says here: “Those who were proceeding to Him have been 
guided by the light of their approach. Those who have arrived have the lights of “facing”. The first are 
directed to the light and the second, lights are directed to them because they are for Allah and nobody 
else.” “Say Allah and keep them playing in their muddle.” 


In conclusion, the witnessing of the Oneness in existence is a witnessing of the greatness of Allah, and 
even if we don’t single Him out in the real existence, then there can be no self planning among those 
who witness Him and completely submerge themselves with Him. 


9- Discussion of Some of the Misinterpretations of Ibn ‘Ata°*Ilah’s view on the Oneness and His 
Interpretation of Existence: 

Tbn °Ata°*Hlah had summed up his doctrine of the Oneness in existence as we have seen by saying that 
creations are existing by His existence and are obliterated by the Oneness of His Being. His 
interpreters have explained the word Oneness in various ways: 

1) Ibn Abbad Al Rondi interprets the oneness as viewed by Ibn °Ata*Illah by his saying: “The Oneness 
can not be ascertained unless there is not anything that is stronger or more perfect than it. A sign of its 
existence is the obliteration and discarding of creations, because if they exist, there would be no 
Oneness, but there would be plurality and duality.” 

The Oneness (singularity), as Ibn ‘Ata*Illah described, abnegates plurality and duality and being 
ascertained with it instigates the obliteration and discarding of creations in relation to the existence of 
Allah, who is characterized by His singularity. Such an interpretations coincides with what Ibn 
“Atallah had meant by abnegating creations and establishing the existence of the only real One, 
which is the existence of Allah, both by taste and witnessing. 


2) The interpretation of Al Rondi was adopted by another interpreter who followed him, Ibn Ajiba Al 
Hassani. 


3) There is, however, another interpreter of Ibn “Ata°Iah’s doctrine who interpreted it as Pantheism. 
He interpreted the term Oneness, as viewed by Ibn Ata’Illah, by the same meaning in common with Ibn 
Arabi’s school. That interprator is Shaykh Abdullah Al Sharqawi. 


Sbaykb Al Sharqawi says re an interpretation of the Oneness as seen by Ibn ‘Ata*IIlah: “...the 
Oneness according to the knowers is the Pure Being, i.e. the non-apparent in creations, so creations 
then will have their existence by the appearance of Allah in them. They therefore say (symbolically): 
“Oneness is a sea without waves and singularity is a sea with waves.” Allah to them is like the sea, 
creations are like waves which are moved by the sea. So they are not the sea, but nothing other than it. 
That is the tawhid of knowers. Ibn °Ata°*Illah has described that in his book Maxims.” Shaykh Al 
Sharqawi then comments by saying: “Many have written about Ibn ‘Ata*Illah’s view about the 
Oneness of existence, which leaves nothing more to be added.” 
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It is shown by that, Shaykb Al Sharqawi considers Ibn Ata’IIlah’s doctrine as a doctrine of Pantheism 
and he explains the Oneness as understood by Ibn Arabi and his school. 


Ibn Arabi distinguishes between what is called Allah’s oneness or in other words, the Oneness of the 
singular on one side, and the Oneness of numerousness on the other side. His interpretation of the 
existence views creations as their own creator. Does Ibn Ata’ Illah’s statement really mean that? 


The answer is no. Ibn °Ata*Ilah does not mean by the Oneness, the Pure Being which is not apparent 
in creations, as Shaykh Al Sharqawi means. With Ibn ‘Ata°Illah, it means the attribute of Allah’s 
Being which is not shared by anything created. The Oneness is Allah’s attribute, which is the absolute 
existence, and which is the real existence: the necessary existence from which any creation draws its 
existence by its two fold bliss of occurrence and supplying support. What is other than Allah of 
creations, is not Allah’s being, but is a “possibility” that draws its existence from something outside it. 
From this point, it is in fact nihility in itself. Ibn ‘Ata°Iah says: “Creations do not have any absolute 
existence, because real and true existence is for Allah and He has the Oneness in it. Creations have the 
existence Allah has established for them. Now then, that what draws its existence from something 
other than it, is in fact nihility in itself.” 


Ibn *Ata°Ilah therefore distinguishes between two kinds of existence: an absolute and necessary 
existence on one side, and a limited and possible existence on the other side. 


In order to confirm this theory, we quote here a statement from Ibn ‘Ata*Illah’s book, The Abstract 
Intention (Al Qusd Al Mujarrad), in which he distinguishes between the existence of Allah and the 
existence which is possible. “The difference between the Absolute existence and the limited existence 
is that limited existence is not free from temporary characteristics, like movement, silence, life, death, 
space, boundary, aggregation, separation, change, and adversity. What is not free from change and is 
itself changeable and produced. What is created must have a creator (which is Allah), Who is not like 
them or similar to them because if He is like them or similar to them, He would be affected by what 
affects them, and will be subjected to change and will Himself need a creator. The absolute Oneness 
(Allah) is out of the scope of temporary and negative changes, and is characterized by eternal, 
everlasting, and real attributes. If it is possible that he can be annihilated, he would not be the eternal 
creator. Allah is attributed by perfection, grandeur, sacredness, and bounty, which all befit Him alone. 
He is the One that cannot be split, composed, combined, or synthesized. He is the eternally ancient, a 
One for whose existence there is no end, the absolutely Rich, who does not need or depend on 
anything else, therefore He is not in need of anybody because of His Being, Perfection, Attributes, and 
Deeds... He is singular in the Oneness.” 


It is evident then, that Ibn ‘Ata°Iah never believed or thought of Pantheism. He does not see that the 
existing reality is one is its essence or that creations are the creator Himself, but he confirms that Allah 
is inestimably different from all creations, and that creations are only possible and can be annihilated. 
They are therefore a nihility in relation to the existence of Allah, Who is the True Existence. 


Add to the above that Ibn °Ata*Ilah believes that creations have existed by an act of occurrence and 
he therefore believes in “the creation out of nihility” (creation ex nihility). Ibn Arabi’s theory in the 
Oneness of existence does not admit the idea of “creation of nihility”. Ibn Arabi interprets the 
existence of creations by what is called heavenly flow, which is eternal (was and will still be) and by 
the appearance of the Real, every moment in unlimited numbers of shapes. This theory is similar to the 
“theory of heavenly flow” in which the Egyptian Sifi poet, Omar Ibn Al Farid, believes. He says that 
the Heavenly Being had supplied the different creations by its supply, in which the Being was 
enumerated and varied after it was One and Absolute and that is due to the readiness of the Heavenly 
Being to emanate multiplicity from itself. 


What also abnegates that Ibn Ata’Ilah’s theory was a theory of Pantheism is Ibn ‘Ata’Ilah’s saying of 
the “possible” vis a vis the “necessary”. Ibn Arabi’s theory in the Oneness of existence does not admit 
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the possible, which means the changeable and produced creation which in itself is nihility and which is 
in need for its existence for Allah Who is the “necessary” in spite of what Ibn Arabi called (the 
possible creations), as in his view, these possible creations are also necessary because they are created 
by the power which is really existing, and which philosophers call the “existence by the other”, by 
which they mean that its existence is necessary by something other than it. Ibn Arabi believes in two 
grades of existence being the “necessary” and the “impossible”. 


Ibn Arabi seems therefore coinciding with the theory because if we consider creations as “possible”, 
that means that they have occurred in time and that it is not its founder that would be opposed to his 
theory in which he says that existence is one in reality and enumerated by imagination. Ibn Arabi says: 
“The secret which is beyond this subject, is that the “possible” are in their state of nihility and there is 
no existence except the existence of Allah in the shape of these “possible” (creations) in themselves 
and entities...” 


What is evident from all that had been said, it that Ibn Ata’Iah‘s theory about the Oneness is 
absolutely different from Pantheism as understood by Ibn Arabi or the other philosophers who 
advocate Pantheism, and so Shaykh Al Sharqawi has to understand. Shaykh Al Sharqawi was not 
correct in his interpretation of the term Oneness as understood by Ibn ‘Ata’Il]ah and making its 
meaning identical with its meaning as viewed by Ibn Arabi’s school. 


Had Sbaykb Al Shargawi misinterpreted Ibn Ata’IIlah’s theory about the Oneness as being a theory of 
pantheism, there is another researcher, namely the late Dr. Zaki Mubarak, who has also misinterpreted 
Tbn Ata’IIlah’s theory as being a theory of incarnation. We shall deal now with what he had said in this 
connection and we show its share of correctness or incorrectness: 


4) Dr. Zaki Mubarak says: “Ibn ‘Ata’Iah has said words which are mixed with the theory of 
incarnation, and which allege the being of Allah in everything and mean that there is no drop, no plant, 
no breeze which is not a part of the heavenly Being. This is taken from Ibn ‘Ata’Illah’s saying: 
“Worshippers and abstainers get themselves alienated from everything due to their absence from 
Allah’s Being in everything. Had they seen Him in everything, they would have never been alienated 
from anything.’ Also Ibn Ata’Ilah’s saying: ‘He knew that you cannot endure being away from Him, 
so He showed you what had emanated from Him.’ This second statement is obvious in his saying of 
incarnation because it shows clearly that the world is the emanating part of Allah, and that the believer 
has to see Allah in everything that exists.” 


What Dr. Zaki Mubarak says is entirely far from being correct, because he had been beguiled in 
explaining the above two maxims of Ibn ‘Ata’Ilah due to the fact that he only understood the outer 
meaning of their words. Witnessing Allah in everything in the first maxim does not mean according to 
Tbn ‘Ata’Ilah’s theory that Allah had been incarnated in creation, or that He had been incarnated in 
man on the way Al-Hallaj talked about the instillation of Deity in humanity. Ibn ‘Ata’ I1ah rejects 
entirely incarnation in all its shapes and most certainly incarnation had never crossed his mind when 
he wrote his maxims and injected his Sufi tastes in them. Considerations of time and space mentioned 
by Ibn ‘Ata’Illah in his maxims or other statements, must never be taken by their outer linguistic 
meaning. Al Rondi, in his interpretation of the Maxims, had stated that caution, because time and 
space are human visualizations, and Allah is entirely beyond them. The meaning of that maxim, as we 
see it, is that worshippers and abstainers are in a state of alienation from all creations because they 
only see Allah. This state, which they experience, is however less perfect than the state of the Safi who 
is ascertained by the state of separation, who had first dropped seeing creations in themselves and then 
he got ascertained by witnessing Allah appearing by His attributes in them, and not being incarnated in 
them, 


Secondly, creations are a field for expressing Allah’s capabilities, perfections, and bounty, and 
consequently witnessing Allah in creations means seeing Him manifesting in them His various 
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attributes, not being incarnated in them. 


Also, what Dr. Zaki Mubarak says about Ibn ‘Ata’Illah’s saying “He knew that you could not endure 
being away from Him, so He showed you what had emanated from Him”, means clearly a saying of 
incarnation because it reveals that the world is emanating part of Him”, is incorrect due to the 
following two reasons: 


1) If we admit that Ibn ‘Ata’Illah views the world as the emanating part of Allah, that would not even 
mean incarnation as the word incarnation means, because incarnation means either a flowing 
instillation which is “a combination of two things in a way that when you mention one of them, you 
mean the other at the same time as the flow of the rose water in the rose. That thing which “flows in” 
is called instilled. The thing that has been flowed by, is called the place for instillation. Instillation can 
also be by nearness, which means that “one of the two bodies is a partner of the other as the 
instillation of water in a cup.” The saying that the world is the part that emanates from Allah means 
that Allah had been instilled in the world, which makes the reference to Allah meaning the reliance to 
the world. Yet, the world as an emanating part of Allah, does not mean in any way that Allah is 
instilled in the world as water is instilled in the cup. It means something different from what Dr. Zaki 
Mubarak had understood. It is that Allah cannot be split. 


2) The second reason results from the first reason. It is unbelievable that Ibn ‘Ata’Illah, who adopts a 
doctrine in the Oneness of Allah in which he states that Allah is the absolute existence which is 
characterized by real and necessary existence, and that He “cannot be split, composed, or combined”, 
and who estimabley sees Allah beyond all human visualizations, can contradict himself as to state in 
one of his maxims that the world is Allah’s part. 


The result which Dr. Zaki Mubarak wanted to extract from Ibn‘Ata’Ilah’s maxims is contradictory to 
rationality and can be refuted by a proof deducted from the meaning of the Oneness. 


What is meant by the Oneness is that Allah is a singular reality that is beyond composition because 
every composed thing needs each part of its composition and simultaneously each part of it is different 
from it. Consequently, each thing that is composed needs another. Each thing that needs another is 
“possible” and consequently, each thing that is composed is “possible”. Allah, Who is the Creator of 
all creations, would then be “possible” and that is impossible. 


When the Oneness is established, incarnation is obliterated, because Allah should not be confined in a 
space; what is confined in space, its left will be different from its right, and everything that is so will 
be divisible and the One cannot be confined in space and because He is not spaced in, He will never be 
in anything that is spaced or cornered, and should never be instilled in anything because if it is 
instilled, it can never be One. He cannot also be a place in which anything can be instilled because He 
will not then be One. 


Consequently, the maxim in which Ibn ‘Ata’I]ah says to the traveler: “He knew you could not endure 
being away from Him, so He showed you what had emanated from Him”, can never mean incarnation 
or that the world is Allah’s part that had emanated from Him, as Dr. Zaki Mubarak has said. 


What then is the real meaning? 


The meaning of the maxim is related to Ibn ‘Ata’Illah’s doctrine of knowledge as we have explained 
earlier. His saying to his mureed that Allah had known that you could not endure being away from 
Him, “...so HE showed you what had emanated from Him”, means that man, due to his previous 
witnessing of Allah’s Oneness and his knowledge of it since the world of atoms, cannot endure 
absence from Allah. Somehow he always remembers his previous beholding and knowledge. Because 
Allah knows this about man, He created the world and revealed Himself in it in all His different 
attributes and perfection in order that man sees Allah as apparent in His creations. The emanation of 
the world, in Ibn ‘Ata’Mlah’s view, cannot mean that the world is Allah’s part, but means that the 
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world is revealed by His relevance to it. Emanation, then, means relevance or appearance. That the 
world is revealed by the relevance of Allah, means the world is revealed by the two fold act of 
occurrence and supporting supply. Consequently, it becomes a “possible” existence and is different in 
its existence from the nature of the Creator’s existence. 


How can it then be said that the world is Allah’s part, or that the “possible: is a part of the “necessary” 
or “imperative”? 

To sum up, Dr. Zaki Mubarak was not correct in his understanding of the gist of Ibn ‘Ata’Ilah’s two 
maxims, which he quoted to prove that Ibn ‘Ata’Illah had been spreading news of incarnation because 
he interpreted them both by the outer meaning of the words and not by the provisions of Ibn 
‘Ata’ Illah’s doctrine in the Oneness and the interpretation of existence. 


Now that we have shown that Ibn ‘Ata’Illah’s doctrine is entirely alienated from pantheism and 
incarnation, what could it be then? 


Ibn ‘Ata’Iilah’s doctrine is a doctrine in witnessing the Oneness in creations only in a Sifi state when 
the Sifi gets absent from himself and from creations and when he cannot see anything except Allah in 
the existence. Yet, that Sifi should not carry on in his abstention of creations so as to state that they 
are completely annihilated or that creations are enclosed in the existence of Allah, meaning that 
speaking of creations will be exactly speaking of Allah. The Siifi is returned from his annihilating of 
himself and the world to a state of existence. In other words, he returns from the state of communion 
to the state of separation where he sees creations standing by their Creator and at the same time not 
obliterating His Oneness. 


Tbn ‘Ata’Illah’s interpretation of existence, as such, is a matter which has been admitted by the fiercest 
enemy of Siifism, i.e. Ibn Taymiyya. In one of his messages, Ibn Taymiyya confirms, as Ibn ‘Ata’1ah 
confirms, two kinds of existence which are different from each other. One of them is created and 
produces and consequently the Creator is different from the created. Ibn Taymiyya also confirms that 
the obliteration of creations is impossible. He claims those Stifis who are absented from seeing 
creations and also those Siifis who do not see themselves, think that what one has not seen is a nihility 
in itself and he may therefore fall into speaking of incarnation or instillation. He says: “...this state 
happens to many travelers. Of whom one may be absent from seeing himself and other creations and 

who calls this state annihilation. It is a state of absence from seeing creations, and not that creations in 
themselves were annihilated... from this angle, a group of them fell into incarnation and instillation. 
One of them may repeat the name of Allah, until his heart is overwhelmed by the Name. He gets 
obsessed by it and consequently nothing remains of him to see except Allah. He would then imagine 
that creations have been annihilated, his nafs has also been annihilated and may then go to the extent 
to which he imagines that he is himself Allah and that creations are Allah.” 


Ibn ‘Ata’Illah most probably wanted to show his theory as being in between the witnessing the 
Oneness and admitting the duality by saying: “The useful knowledge is the knowledge of Allah. Yet 
who carries on in witnessing the Oneness and is not confined to the considerations of shari’a (Islamic 
jurisdiction) would be thrown into the sea of atheism. The truth is that one should be ascertained with 
the reality (of the Oneness) and should be at the same time confined by the limits of shari’a. The 
ascertained Sifi should not fly away with reality, yet he should not stand by the exterior shari”a, but 
should be in between the two.” 


In fact, Ibn ‘Ata’Illah in his expression of witnessing the Oneness is completely well balanced. I have 
never seen a Sitifi statement of his which could be considered as an aberration, of which we find so 
many examples with Sifis like Al Bustami, Al Hallaj, Ibn Arabi, Afif-Addin Al Tilmissani, and 
others. That is due to the fact that Ibn ‘Ata’ [Jah is influenced by the Shadhdbuli school, headed by 
Abi-I-Hassan ash-Sbadbdbuli, who used to prefer separation to communion and used to advise his 
mureeds on equilibrium and balance when expressing realities of the Oneness, in the way Ibn 
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‘Ata’ Ilah himself relates in his book Lata’if Al Minan, saying: 
‘Shaykh Abi-I-Hasan ash-Shadhdhuli said: “I had a friend who frequently asked me about the 
Oneness. I said to him: 


If you want the unquestionable truth, 
that should be by having separation of your tongue 
and communion seen in your interior.” 


That is in addition to the fact that Ibn ‘Ata’Illah was a guiding Shaykh to the ethics of the path and 
such a one must be an ascertained Sifi who is free from aberrations. 
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Remembrances & Supplications 
( the texts as they appear on pages 166 through 173 of the First Arabic Edition} 
{ the conclusion of Chapter Eight of the first English translation} 
by 


The Knower by Allah, The Pivot, Shaykh ‘Ali Aba-1 Hasan ash-Shadhdhuli 
{ May Allah sanctify his Secret } 


Raising the flag at Humaythira 
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>AcODhU BI-LLAHI MINA-Sh-ShAYTANI-R-RAJIM 


I take refuge with Allah from the accursed shaytan 
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BISMI-LLAHI-R-RAHMANI-R-RAHIM 


In the Name of Allah, The Mercy Full, The Mercy Bestowing 


AL-HAMDU-LI-LLAHI RABBI-L-‘ALAMIN 


Praise to Allah, Sustaining Lord of the Worlds 
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AR-RAHMANT-R-RAHIM 


The Mercy Full, The Bestower of Mercy 
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MALIKI YOWMI-D-DIN 
Master of the Day of Requital 
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>TYYAKA NA‘BUDU WA°LY YAKA NASTA‘IN 


To You our worship — and to You our petitions 
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>THDINA-S-SIRATA-L-MUSTAQIM 

Guide us on the Straight Path. 
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SIRATA-L-LADBINA ?AN‘AMTA ‘ALAYHIM 
GhAYRI-L-MAGhDUBI ‘ALAYHIM WA LA-D-DAAALLIN 


The Path of those upon whom You have bestowed blessings 
not that of those upon whom is Your Wrath or who are astray. 
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ALLAHU LAA *ILAHA ILLA HUW + AL-HAYYU-L-QAYYUM 


Allah! — no deity except Him + The Ever Living, The Eternally Present. 
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_LA TAKhUDhUHU SINATUNW-WA LA NOWM 


He is taken neither by slumber nor sleep. 
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LAHU MA FI-S-SAMAWATI WA MA FI-L-ARD 


To Him belongs all that is in the heavens and the earth. 
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MAN DhA-L-LADbI YASHFA‘U ‘INDAHUU?ILLA BPIDbNIH 


Who is there to intercede with Him save by His permission? 


" YA‘LAMU MA BAYNA ?AYDIHIM WA MA KhALFAHUM 


He knows what is betwixt their hands and behind their backs, 
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WALA YUHITUNA BI-ShAYIM-MIN <ILMIHII °ILLA BIMA ShAA? 


and they encompass no thing from His Knowledge except that He wills . 
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WASI‘A KURSIY YUHU-S-SAMAWATI WA-L“ARD 


His Foundation is wider than the heavens and the earth. 


WALA YAUDUHU HIFDRUHUMA 


And He is not tired by their preservation. 


WA HUWA-L-ALTY YU-L~“ADhIM 


And He is The All High, The Sublime. 
{2:255} 
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>AMANA-R-RASULU BIMAA °UNZILA ?ILAYHI MIR-R-RABBIHI WA-L-MU?>MINUN 


The Messenger believes in that which was sent down upon him from his Lord, and the believers; 
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KULLUN ?AMANA BI-LLAHI WA MALAA’IKATIHI WA KUTUBIHI WA RUSULIH 
they each believe in Allah, His Angels, His Books and His Messengers, 
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LA NUFARRIQU BAYNA ?AHADIM-MIR-RUSULIH 


— we make no discrimination between any one of His Messengers — 
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WA QALU SAMENA WA?ATA‘NA 


and they say, “We hear and we obey. 
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GhUFRANAKA RABBANA WAC ILAYKA-L-MASIR 


{We beseech} Your Forgiveness, Oh Lord, and to You is the homecoming. 


2:285 


LA YUKALLIFU-LLAHU NAFSAN°ILLA WUS‘AHA 


Allah burdens no soul except to its capacity. 
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LAHA MA KASABAT WA ‘ALAYHA MA-K-TASABAT 


to it — what it earned — and upon it — what it deserved. 
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RABBANA LA TU?AKbIDhNAA °IN-N-NASINAA °?OW ?AKhTA’NA 


Our Lord, do not censure us in our omissions or our commissions of-error. 
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RABBANA WA LA TAHMIL ‘ALAYNA 7ISRAN 
KAMA HAMALTAHU <ALA-L-LADBINA MIN QABaLINA 


Our Lord, do not lay a load on us like the load you laid on those who came before us. 


‘Wb IO Ess 4; 


RABBANA WALA TUHAMMILNA MA LA TAQATA LANA BIH 


Our Lord, do not lay a load on us that we are not capable of bearing, 


WA<FU ‘ANNA WA-Gb-FIR LANA WA-R-HAMNAA 


and pardon us and forgive us and have mercy on us. 


>ANTA MOWLANA FA-N-SURNA ‘ALA-L-QOWMI-L-KAFIRIN 


You are our Protector! Aid us against the disbelievers. 
{2:286} 
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ALIF LAAAM MINIM * ALLAHU LAA °ILAHA?ILLA HUW * AL-HAYYU-L-QAYYUWM 


Alif Ladam Miiim + Allah: no deity other than He * The Ever Living, The Eternal. 
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NAZZALA ‘ALAYKA-L-KITABA BIL-HAQQI MUSADDIQAL-L-LIMA BAYNA YADAYHI 
WA?ANZALA-T-TOWRATA WA-LINJILA MIN QABLU HUDAL-L-LIN-NASI- 
WA?ANZALA-L-FURQAN 


He sent down upon you The Book with The Truth that confirms that which preceded it 
and He sent down the Torah and the Gospels among earlier Guidance to the people 


and He sent down the Means of Discernment ! 
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>INNA-L-LADBINA KAFARU BPAYATI-LLAHI LAHUM ‘ADhABUN SbADIDA 


As for those who cover up the Signs of Allah, for them there is intense torment, 


en - 


pssl 53 Ga Hi, 


WA-LLAHU ‘AZIZUN DhU-N-TIQAM 


and Allah {is} supremely powerful, the embodiment of vengeance. 


i gl, ail ge ok Gal 


>INNA-LLAHA LA YAKhFA ALAYHI ShAY°UN FI-L-ARDI WA LA FI-S-SAMAA? 


Allah! Truly no thing is concealed from Him in the earth or in the heavens. 
{3:1-5} 


! The Qur’an 
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HUWA-L-LADhI YUSAW-WIRUKUM FI-L-ARHAMI KAYFA YAShAA? 


He it is Who forms you in the wombs as He wills. 
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LA °ILAHA ?ILLA HUW * AL-‘AZIZU-L-HAKIM 


No deity except He, The All-Powerful, The Wise. 
{3:6} 
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QULLEL-LAHUMMA MALIKA-L-MULKI- 
TUTI-L-MULKA MAN TAShAA’U WA TANZIU-L-MULKA MIMMAN TASBAA? 


Say: Oh Allah, Possessor of Supreme Sovereignty, 
You give the Authority to whom You wish and You seize the Dominion from whom You will 
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WA TU‘IZZU MAN TAShAA’?U WA TUDbILLU MAN TAShAA? 


You exalt whom You will and You abase whom You will 
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BI-YADIKA-L-KhAYR 


In Your Hand is the good 


INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
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TULIJU-L-LAYLA FI-N-NAHARI WA TULIJU-N-NAHARA FI-L-LAYL 


You cause the night to penetrate the day and the day to penetrate the night. 


WA TUKbRIJU-L-HAYYA MINA-L-MAYYITI 
WA TUKbRIJU-L-MAYYITA MINA-L-HAYY 


You bring-forth the living from the dead and You bring forth the dead from the living, 


WA TARZUQU MAN TASHAA?U BI-GhAYRI HISABA 


and You provide to whom You will without reckoning. 
{3:27} 
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ALLAHUMMA °INNI ?AS°ALUKA SUHBATA-L-KhOWF 
Oh Allah, I ask you for the companionship of fear, 


WA GhALABATA-Sh-ShOWQI WA ThABATA-L-ILMI WA DAWAMA-Db-DbIKR 


and victory over desire and permanent knowledge and perpetual remembrance 


Pree jee ere bere eee 


WA NAS?ALUKA SIRRA-L~-ASRARI-L-MANII MINA-L-ISRAR 


and we beseech You the secret of secrets that enables us to resist premeditated willfulness 
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HATTA LA YAKUNA LANA MA‘A-Dh-DhANBI OW-L~“AYBI QARAR 


in order that it not be for us {a cause for} guilt or constant shame. 
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WA-Ji-TABINA WA-H-DINA °ILA-L-“AMALI BI-HADbIHI-L-KALIMATI-L 
-LATI BASATTAHA LANA 


Grant to us and guide us to action by those words which, for our sake, You radiated forth 
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‘ALA LISANI RASULIK 


from the tongue of Your Messenger 
{blessings of Allah and peace be upon him} 
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WA-Ba-TALAYTA BI-HINNA ?IBaARAHIMA athaxe FA’PATAMMAHUNN 


By them You tested Your friend "Ibarahim and he fulfilled them. 
{peace be upon him} 
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QALA?INNI JAPILUKA LI-N-NASI-IMAMA 


He said: Behold, I shall make you a leader for the people. 


een 
“ses s Oo 3 5 eh GB 
QALA WA MIN DhURRIYYATI 
Said he: And of my seed? 
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Waar date 


QALA LA YANALU ‘AHDI-Db-DhALIMIN 


He said: My Covenant does not include the oppressors. 


FA‘AJacALNA MINA-L-MUHSININ 


So make us to be from the exemplars. 


Be wre a2 0 - ae a 0 


pers pl a oe ae a 


MIN DhURRIYYATIHI WA MIN DhURRIYYATI AADAMA WA NUH 


From his seed and from the seed of Adam and Niih 
{peace be upon them} 


ee el aT fe Ee IG 
WA-S-LUK BINA SABILA ?A?IMMATA-L-MUTTAQIN 


that we may follow in the way of those who fulfill the Covenant. 


Silo by oii Cll 


WA-LLAHU BASIRUM-BI-L-IBAD 


and Allah sees the worshippers. 


° ee ee ee ee 2 0 oa Belge » & 


RABBI?INNI DpALAMTU NAFSI DhALMAN KATHIRAN 
WALA YAGbFIRU-Db-DhUNUBA ILLA ?ANTA 


Oh my Lord, truly I have oppressed my self grievously 
and there is no One to forgive my mistakes other than You. 
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we Ss perl bel 


FA-GhFIRLI WA-R-HAMNI WA TUB ‘<ALAY 


Forgive me and have Mercy on me and grant me Repentance. 


cpl Gye aed! 8] He eal Y <I] 9 


LA ILAHA °ILLA >ANTA SUBHANAKA ?INNI KUNTU MINA-Dh-DhALIMIN 


There is no deity but You — Praise be to You — Iam from the benighted oppressors. 
{21:87} 


The Shaykh said, 
“This act of asking forgiveness has a great value and a bounteous light. 
Apply it and you will see wonders. 


After this I say, 


YA ALLAH + YA‘ALIYU YA‘ADbIM * YA HALIMU YA‘ALIM + YA SAMEU YA BASIR * 
YA MURIDU YA QADIR * YA HAYYU YA QAYYUM * YA RAHMANU YA RAHIM ° 


Oh Allah * Oh Most High, Oh Exalted * Oh Gentle, Oh Knower * Oh Hearer, Oh Seer 
Oh Willer, Oh Decreer * Oh Ever Living, Oh Self Subsisting * Oh Merciful, Oh Compassionate 


YA MAN HUWA HUWA YA HUW 
YA>AWWAL YA°AKbIR YA DhAHIR YA BATIN 


Oh You who are the He of Him, Oh He. 
Oh First, Oh Last, Oh Outer, Oh Inner. 


pbs Jad 53 2s al ts 


TABARAKA-S-MU RABBIKA DHI-L-JALALI WA-L-IKRAM 


Blessed be the Name of your Lord — Possessor of Majesty and Honour. 
{55:78} 
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ALLAHUMMA SILNI BI-S-MIKA-L~ADhIM 


Oh Allah, connect me to Your Supreme Name 


Da 


« = a oc ee ee eed 
ALLADhI LA YADURRU MA‘AHU ShAY’IN FI-L“ARDI WA LA FI-S-SAMA? 


by which nothing is harmed in the earth or in the sky 


[ Gee SST oe as he ed oe | 
gill e ai bees ed Jarl 
ods ns lS cls Jiali lili 


WA HAB& LI MINHU SIRRAL-LA TADURRU MA‘AHU-Dh-DhUNUBU ShAYA 
WA-Ja-<AL LI MINHU WAJaHAN TUQ&DA BIHI-L-HAWA’'IJU- 
MINA-L-QALBI WA-L-‘AQ4LI WA-R-RUHI WA-S-SIRRI WA-N-NAFSI WA-L-BADAN 


And grant me from It? secrets which nullify the harm of any sinful thing,-- 
nd make me from It a Presence in which are settled the pressing needs 


al 
of the heart and of the intellect and of the spirit and of the secret and of the self and of the body. 


ods ATS JET AT ple e bs G5 
WA WAJSHAN TAD&FA‘U BIHI-L-HAWA’IJU-MINA-L 
-QALBI WA-L-‘AQ&LI WA-N-NAFSI WA-L-BADAN 


and a Presence 
which staves off the pressing needs of the heart and the intellect and the self and the body 


SLT eos slid gyal 5 


WA-D&-RIJa?>ASMA’I TAHTA ?ASMACIK 


Enter my names beneath Your Names and my attributes beneath Your Attributes 


2 The Supreme Name 
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WLS) eas lldl si 


WA?AFALI TAHTA?AF‘ALIK 


and my actions beneath Your Actions 


a a a eee we on 


seb 4 UST Ys DOL Li SLI G52 


DARJA-S-SALAMATI WA?ISQATA-L-MALAMAH 
WA TANNUZULA-L-KARAMATI WA ThUHURA-L“AMANAH 


GLY 


An entry of safety and cessation of blame 
and the descent of spiritual wonders and the manifesatations of pure trust. 


—— 
AH Sy (gall al g SET OS gt OS 5 


WA KUN LI FIMA-B&a-TULITU BIHI?A?7IMATA-L-HUDA MIN KALIMATIK 


and Be for me in trials and tribulations as You were for the leaders of guidance from Your Words 


Pe arise 


: WA-GbNINI HATTA YUGHNT BI - 
WA?AHYINI HATTA YUHTI BI MA SbITA WA MAN SbITA MIN SIBADAIK 


Enrich me until I enrich by that 
and give me life that I may give life to whomever and whichever from amongst Your worshippers. 


opie HIE 5 omy Pais ohr, 
WA-J&<ALNI KhAZANATA-LARBA‘IN WA MIN KhALISATI-L-MUTTAQIN 


And make me to be from the Treasury of the Forty and from the Pure God Fearing Ones. 


3 The Forty refers to the forty substitutes {al-abdal} for the prophets of Bani *Isra’il who exist among the followers and 
their followers until the end of time, and the forty righteous ones {as-siddigin} living in Sham responsible for the descent 
of ‘rain’ upon the earth 
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pelle Sage JE VCR I abs 
WA-Gh-FIR LI FA°INNAHU LA YANALU ‘AHDAKA-Dh-DhALIMUN 


And forgive me, for Your Covenant is not bestowed upon the oppressors. 


- oe te te 


- -TAW SIIIN * HA MIIIM « ‘AYIIIN SIIIN QAAAF 


{ Hold AAA and III for six counts. Hold A for two counts. } 


eS a oe Be 


MARAJA-L-BAHRAYNI YALTAQIYANI BAYNAHUMA BARZAKhUN LA YAB&GhIYAN 


He let forth the two seas that come together, between them is a barrier they do not pass. 
{55:19-20} 


He mite Seo me “Sy a Bi 
Feel ty 4! Dee eel 
AL-HAMDU-LI-LLAHI RABBI-L-“ALAMIN 
Praise to Allah, Sustaining Lord of the Worlds. 


pel oe dl 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, the Bestower of Mercy. 


eval Of. eet A 8 


QUL HUWA-LLAHU °AHADA * ALLAHU-S-SAMAD& 
Say He, Allah, is One. Allah, The Everlasting Self-Subsisting. 


a a ar a A rE ros eae a ar a 
oo del [aS ro) os ~ 5° papan a 3 at ~ 
LAM YALIDa WA LAM YULAD&4 WA LAM YAKUL-LAHU KUFUWAN ?AHADA 


Neither begetting nor begotten and no one is equal to Him.. - 
{112:1-4} 
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ve sil; meal 5 giles os aby LL 3) pei 


ALLAHUMMA ?INNI?AS°ALUKA BI-JAHI MUHAMMADIL-L-MUSTAFA 
WA?IB&ARAHIMA-L-LADhI WAFFA 


Oh Allah I ask You by the grace of Muhammad the Chosen 
and *Ibarahim who fulfilled his promise; 
{peace and blessings of Allah be upon them both} 


eee ros 
eres 3 J Pers 1) Ja do wt 3 
WA °BI-HURMATI KULLI RASULIN WA NABBIY 


and by the Sanctity of every Messenger and Prophet; 
{peace and blessings of Allah be upon them all} 


sh og the gs tees cts RY 
WA SIDDIQIN WA WALIYYIN WA ShAHIDIN WA SALIHIN WA TAQIYY 


and Truth-full one and Close Friend and Martyr and Whole one and God-conscious Fearer; 
{may Allah be pleased with them all} 


al peli Rs 


WA BI-HURMATI ‘ADhIMI-L-ASMA’ 


and by the Sanctity of the Greatest Name; 


GS LLSb 5 
bald GLb Ihe Ges OI peli wi 


WA BI-LASMA’I KULIHA 
AS°ALUKA ALLAHUMMA ?AN TAMHAQA HADhA-L-KhALQA MIN QULUBINA? 


and by the all the Names. 
We ask You, oh Allah, to banish this creation from our hearts. 
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Tell gs Lel® Gyhml gi peas ols 


WA?AN TAJ&ALAHUM FI?ASRARINA KALHANA FI-L-HAWA” 


and make it to be in our Secret Internal Selfs as mere motes in the air. 


ebissl 4 hts! 5 cb UL & AIL, 


WA?AS?ALUKA BINA SABILA ?AMBIA°IKA WA ?ASFIYA'IK WA?ATQIYAIKA 


And we implore You that we might tread the road of Your Prophets and Chosen Ones 
{Peace be upon them all} 


FI-S-SIRRI WA-L“ALANIYAT 


in secret and in the open. 


sad ct UE gb 


INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things 
(: 


a5les 40 3 oF 45 


from his remembrance & supplication 


’ Fe ee ee Te i a es 
om & & bop GUL 
YA ALLAHU YA NURU YA HAQQU YA MUBIN 
Oh Allah, Oh Light, Oh Truth, Oh Clarity. 


sole oe ek gt BH! 


>IFTAH QALBI BI-NURIKA WA?ALLIMI MIN ‘ILMIK 


Open my heart with Your Light and teach me from Your Knowledge. 
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sles gine! 5 elbioy ali 


WA-H-FADbNI BI-HIFDbIKA WA?ASMIN‘NI MINK 


iis 
re 


Protect me with Your Protection and cause me to hear from You 


WA FAHHIMI ‘ANKA WA BASSIRNI MINK 


and make me to understand about You and my vision to be from You. 


WA SABBIB L] SABABAM-MIN FADLIK 
Cause there to be for me subsistence from Your Graciousness. 


TAGBNINI BIHI MINA-L-FAQRI WA TU‘IZZUNI BIH! MINA-Dh-DhIL 


That I might.be enriched by it from poverty and be honoured by it from abasement 


WA TUSLIH LI BIHI-D-DUNYA WA-L-AAKhIRAH 


{By this grant} cause my life in this world and the last to be whole and sound, 


WA TUWASILNI BIHI°ILA-N-NADhARIPILA WAJ&HIKA FI JANNATI-L-FIRDOWS 


a cause whereby I might behold Your Presence in the Garden of Paradise. 
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edge SG ab) 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
{3: 


YA NISMA-L-MOWLA WA NISAMA-N-NASIR 
Oh Perfect Treasurer , Oh Perfect Support. 


4 k 5 Ce 
from his supplications 


slays og UW) ASU UI La 
clas 5 od Lo 5 eee Can 
3 ps3 quplill & ASO 4 CLS | 


WA FAQANA-LLAHU WA°TYAKUM LIMA YUHIBBUHU WA YARDAH 
WA KhARA LANA WA°IYAKUM WA QiMA QADDARAHU WA QADAH 
WA JASALANA WA?IYAKUM MINA-L-FA?IZIN YOWMA LI-QAH 
May Allah grant us success and you in what He loves and is pleasing to Him 


and what He chose and destined for us and for you 
and make us and you to be triumphant on the day we meet Him. 


je 5 ee, GT pls bs pel 
OL go YI gb 
oebla JOT. he a UMTS JAS T LG. 


ALLAHUMMA TAWAFANA MUSLIMIN 
WA-L-HIQ&NA BI-MUHAMMADIN WA HIZBIHI 
‘ALA-R-RIDA MINKA WA MINHUM MA‘A-S-SALAMAH MINA-L-HAYA?I-L-KhAJALI 
WA-Dh-DhULLI BIMA SALAFA MINNA MIN ?A‘MALI-L-MUKhLITIN 
Oh Allah make us to die as Muslims 


and connect us to Muhammad and his band with contentment from You and from them 
with safety from abashment and shame and abasement rising from our past wrong actions 
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wis Gali, Gly 
ei GSH LT oy he Lisi ore 


ALLAHUMMA-Gp-FIRNA FIJAHLINA WALA TWAKbDDNA BI-GhAFLATINA ‘ANK 
WA LA BL-SU’I?ADABINA MA‘AKA WA MA‘A-L-MALAAIKATI-L-KARAML-L-KATIBIN 


Oh Allah forgive us our ignorance and do not censure us for our heedlessness of You 
and wickedness of our manners with You and with Your noble recording angels. 


slat Le Lelie ; Gags W atl ahi 


ALLAHUMMA-Gh-FIR LANA DhUNUBANA WA GhAFLATANA JAHLANA BI-NA‘IMIK 


Oh Allah forgive us our faults and our ignorant heedlessness of Your Grace 


cree reas Sl 5 ak. GCS Oe W faal 


WA-Gh-FIR LANA QILLATA HAYA?INA MINKA WA-Q84-BIL ‘ALAYNA BI-WAJaHIK 


and forgive us our loathsome abasement and turn Your Face to us 


WALA TAFTINNA BI-ShAYIN MIN KhALQIK 


and do not seduce us by any thing from Your Creation 


INNAKA ‘ALA KULLI ShAYPIN QADIR 


Truly You have power over all things 
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ALLAHUMMA-Gb-FIR LANA MA ‘ALIMAHU-L-BAShARU MIN KhALQIK 
WA-Gh-FIR LANA MA <ALIMATHU WA KATABATHU-L-MALAAPIKATUK 
WA-Gb-FIR LANA MA <ALIMNA MIN ?ANFUSINA 
WA LAM YA‘LAMHU ?AHADUN MIN KbALQIK 
WA-Gh-FIR LANA MA-S-TA’THARTA BIHI ‘ANNA FI JAMIIS?AHKAMIK 
WA TAFADIL ‘ALAYNA BI-L-GhINI ‘AN JAMI‘I KhALQIK 
WA BARFI-L-HUABA FIMA BAYNANA WA BAYNAK 


Oh Allah, forgive us from what the people know about us, 
and forgive us what You Know and what Your Angels have recorded, 
and forgive us what we know of our own selfs and what not one from Your Creatures knows 
of us. 
And forgive us from that which You have kept to Your Self and from all Your Judgments, 
and be generous to us so that we are not needful from any of Your Creatures, 
and lift the veils between us and You. 


105 net IS le Shy 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things 


ALLAHUMMA- Gh-! FIR LANA MAGBFIRAT. L-AHBAB 
Oh Allah forgive us as You forgive those whom You Love 


ails, YT ye 


ALLATI LA TADAU SpAYAN MIA-L°IRTIYABA 
That which places nothing in suspicion 


21 e THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK ONE 


e The Remembrances & Supplications of the Shaykh © 


ETS sll & bt ee Gin V 


WALA YAB&QA MA‘AHA ShAYUN MINA-L-LOWMI WA-L-ITAB& 


and nothing remains from lamentation and blame 


etl oT ae pple 8 Gb eb a, 


WA-Ja-SAL MA ‘ALIMTAH FIMA WA MINNA KhAYRA MA‘LUM 
BA‘SDA-L-MAHWI WA-T-TAThBIT 


and make what You have known in us and from us to be a known goodness 
after erasure and careful verification. 


ALLAHUMMA-Gh-FIR LANA DhkUNUBUNA KULLAHA 
DAQIQAHA WA JALILA HASIRRAHA WA ‘ALANIYYATAHA 
>AWWALAHA WA AAKbIRAHA 


Oh Allah forgive us all our faults: 
the little and the great — the secret and the known — the first and the last. 


gel i i Gall yi Clea! o te 350. oat jl 5 


onli oh! met 7 peel Las ~elis ars 


WA-Gh-FIR LAMIN SAFARA ‘ANNA MIN ?AHBABINA 
SAFARA-D-DUNYA?OW SAFARA-L~AAKhIRAH 
WA-J4-“AL TAQALLUBAHUM TAQALLUBA-L-MUTTAQINA 
WA?TYABAHUM °1YABA-L-FA?IZIN 


& forgive those travellers from amongst our beloveds 
who are travelling in this world or travelling in the last world 
and cause their wanderings to be the wanderings of God-fearers 
and their return the return of winners, 
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elt Oe ee, ELT; 


WA-JA<ALNA BLRAHMATIKA JAMI‘AM-MINA-L-MAQ&BULIN 


and cause us by Your Mercy — all of us — to be from the accepted ones, 


Bb pass OS os 
WA?IN KUNNA ZA°IFINA FA°?INNA-NUQADA YASMAHUNA WA?IN KANU ‘ARIFIN 


and even if we are counterfeit, the examiners are indulgent, even though they know, 


é Lee tee ae oe 
FA?ANTA ?OWLA BI-DhALIKA FA°7INNAKA ?AKRAMU-L?AKRAMIN 


and You are the foremost of them and truly You are the Most Generous of the generous, 


2 A a4 2 wee 

oe lll aaat 3 
WA?ARHAMU-R-RAHIMIN 
Most Mercy Full of the merciful. 


A eG & 4 oe Miss Be 
orb! oy sW aecadl s 
ed eo oe on oe fé@a 27 e & ° Yad 
pl ob Ws Ya Ue Y, 
__ WA-L-HAMDU-LILLAHI RABBI-L“ALAMIN __ 
WALA HOWLA WA LA QUWWATAILLA BI-LLAHI-L-‘ALTY YI-L-ADbIM 


Praise to Allah, Lord of the Worlds. . 
There is no power and no might except with Allah, the Most High, The Sublime. 


ales ca 


eee e ae 


Jeb yes 5 ees I Ses Ges | LBS, 


ALLAHUMMA LA TUKhAYYIBa&NA WA NAHNU NARJUWKA 
WALA TAHRIMNA WA NAHNU NAD&OWK 


Oh Allah do not dash our hopes when we are hoping in You 
and do not deprive us when we are calling You. 
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bse 5 OS OLR ELE GY WS Ube 8G 


WA QAD& DAOWNAKA KAMA >AMARTINA 
FASTAJABA LANA KAMA WA‘AD&TANA 


We have called to You as You ordered us so answer us as You have promised us. 


Jit 3b ab Ee Gs ya 93 


WALA TAJ&‘AL TADARRU‘NA HAYYINAN ‘ALAYKA WA GhAYRA MAQ&BUL 


Do not make our appeals to You futile and unacceptable. 


coy WG 3 bul W eg 


WA KAMA YASSARTA LANA-D-DU‘A’I FA YASSIR LANA-L-LJABAH 


And as You have made our calling easy so make our answers easy. 


i ee. Tee 
35 get IS ge SU 
INNAKA<ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
{3:26} 


cada aL aon ae 
from his remembrance & supplication 


YA HAYYU YA QAYYUM — LA2°ILAHA°ILLA ?ANTA 
Oh Ever Living, Oh Self Subsisting — There is no deity other than You. 


ile al OS Duo 1 oS 


KUN LI BI-HAYATIKA KAMA KUNTA LI-AHBABIK 


Be for me by Your Life as You were for Your Beloved 
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pa) ie Boe th i 00 6 
WA?AMITNI ‘ANNI BI-SIFIATIKA KAMA FA‘ALTA BI~ASFIYATIK” 


and cause ‘me’ to die with Your Qualities as You did Your Chosen, 
{blessings and peace be upon him} 


shel, 


WA-J&-“ALNI QAYYUMAM BI-DbALIKA BI-L-‘ISMATI MIN GhAYRIK 
KAMA FA‘ALTA BIL-MUHAMMADIN RASULIK 


Bios ache, Set $3 ae, Wh, hes 


and make me to be self-subsistent so that I might be preserved from other than You 
as You did with Your Messenger, Muhammad. 
{blessings and peace be upon him} 


tt oot SS pale 2 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over ail things. 
{3:26} 


Jt eb a eI th eb 15) Cd 
>ILAHI! °IDBA TALABATU MINKA-L-QUTA FAQADA TALABATU GhARIK 


Oh My Allah! If I ask from You my nourishment then I would be asking some one else, 


WA’IN SA?ALTUKA MA DAMANTA LI FAQAD&-T-TAHAMTUK 


and if I ask You for what You have guaranteed then I would be accusing You. 


WA?IN SAKAN QALBI ILA GhAYRIKA FAQAD&?AShURAKTU BIK 


and if my heart is made peaceful by an other then I would be making an other to be Your partner. 
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6s 3 OM afb 6 BILE 


JALLAT?OWSAFUK <ANI-L-HUDUThI FAKAYFA 7AKUNU MA‘AK 


The sublimity of Your Qualities is above occurring phenomena, so how can I be ‘with’ You? 


WA TANAZZAHTA <ANI-L-ILALI FAKAYFA ?AKUNU QARIBAM-MINK 


and { Your Qualities} are untouched by causality so how can I be ‘near’ You? 


ALLAHUMMA °INNI°AS?ALUKA TOWHIDAL-LA NANFI BIHI DIDDAN 
WA YAQINAL-LA TAD&FA‘U BIHI ShAKA 


Oh Allah, I ask You for Oneness that is not negated by its contrary 
and Certainty that is not overcome by doubt. 


( JWT Gaal ols ee 5 


a supplication when in the state of need ) 


He taught this du‘@ to his companions who were needy { daiqah} and they found prosperity 


Bee Ob. gree a wk Ok ae se we 
pee el Ry pe peel 
YA WASI‘U YA<ALIMU YA DhA-L-FADLI-L-ADHIM 

Oh Vast, Oh Knower of All, Oh Possessor of Sublime Abundance. 


Ce ya @ Bo Sb 
— slits 3 (C5) esl 
?ANTA RABBI WA‘ILUMKA HASBI 


You are my Lord and Your Knowledge is my sufficiency. 
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>INY-YAMSASNI BI-DURRIN FALA KAShIFA LAHU?ILLA ?ANTA 
WA?IN TURIDNI BI-KhAYRIN FALA RADA-L-FADLIK 


If You touch me with adversity there is no cure but You. 
and if You wish goodness for me there is no one to avert Your Generosity. 


Bose 
aaeoll yiall et 5 dole oe 6B5 eG ped 
TUSIBU BIHI MAN TAShA?U MIN IBADIK WA ?ANTA-L-GhAFURU-R-RAHIM 


You pour it out on whom You will of Your worshipful slaves 
and You are the Forgiving, the Bestower of Mercy. 


ae ie ve Sige Ga re 


Bee 


oo of 


ALLAHUMMA HAB& LI MINA-N-NURI-L-LADbi RA‘AY BIHI RASULUK 
— SALLA-LLAHU ‘ALAYHI WA SALLAM — 
MA KANA WA YAKUN 


Oh Allah, grant me from the Light by which Your Messenger saw, 
blessings and peace be upon him, 
what was and what will be. 


LLYAKUNA-L“AB&DU BI-WASFI SAYYIDAHI LA BI-WASFI NAFSIH 


so that the worshipper ‘is’ by the attributes of his liege-lord 
and not by the attributes of his own ‘self’, 


aie.'s 
GbANIYYAM BIKA ‘AN TAIDIDATIN _NADBARI LESbAYIN MINA-L-MASLUMAT 


enriched by You on the basis of the restoration of the vision of things from known perceptions, 
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2, 2°, - ee % “ ae 
WA MUHITAM BI-DbATI-S-SIRRI BI-JAMII‘I°ANWA‘I-Dh-DaAWWAT 


and encompassed by the secret essence contained in the diversity of essences, 


° ww2a ¢ 
HoT oe Wa, AUT oo gad Ge; 
WA MURATTIBAL-LI-L-BADANI MA‘A-NAFSI WA-L-QALBI MA‘-L“AQ4L_ 
and regulated in the body with the company of the self-soul and the heart and the intellect, 


Spee ga poll yall gs peel 5 
WA LI-R-RUHI MA‘A-S-SIRRI WA-L~AMRLI MA‘A-L-BASIRAH 


and the spirit in the company of the secret and the order in the company of the vision, 


[ EN A oe pai AT ool Wi LST yee 


WA-L“AQSLL-L?OWWALLL-M UMIDDI MIR-R-RUHI- 
-L-AKBARI-L-MUNFASILI ‘ANI-S-SIRRI-L-A‘LA 


and the First Intelligence reinforced by the Great Spirit emanating from the High Secret. 


BS gait AG Lb oi 
bles ye he Ol reli 


lad oe sl 5 


ALLAHUMMA?INNA TATAWASSALU ?ILAYK 
ALLAHUMMA INI ?UQ&SIMU BIKA SALAYK 
ALLAHUMMA KAMA KUNTA DALILI <ALAYKA FA-KUN SbAFI‘I°ILAYK 
ALLAHUMMA/?INNA HASANATI MIN ‘ATA'IK 
WA SAYYI‘ATI MIN QADAPIK 


Oh Allah, we appeal to You with You * Oh Allah, I swear by You upon You, 
Oh Allah, as You have been my guide to You so be my intercessor with You, 
Oh Allah, my good deeds are by Your Grant; and my evil deeds from Your Decree. 
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Pe os 


FAJUD4 ALLAHUMMA BIMA >ATAYTA SALA MA BIHI QADAYTA 


HATTA YAMHU DhALIKA BI-DhALIK 


Regenerate {us}, oh Allah, by what You Grant over what You Decree, 
so that You erase that by that. 


oa Ds SEL Cs ELT 5 
Saal Ds les Os les QU 


LA LI-MAN ?ATA‘AKA FIMA ?ATASAKA FIHI LAHU-Sh-ShUKR 

WALA LI-MAN <ASAKA FIMA ‘ASAKA FIHI LAHU-L-ADbR 
No one who obeys You is to be thanked on account of obedience to You; 
and no one who dis-obeys You can be excused for dis-obeying You. 


Godl g , = “bY 
LIPANNAKA QULTA WA QOWLUKA-L-HAQQ 


Because You have said and Your Saying is the Truth: 


foc soe @ 
LA YAS°ALU ‘AMMA YAF‘ALU WA HUM YUS?ALUN 


He will not be questioned as to what He does but they shall be questioned. 
{21:23} 


aes a 5 Splbs iJ ii 


ALLAHUMMA LOWLA “SATRUKA LAKUNTU MINA-L-HALIKIN 
Oh Allah, if not for Your Gifts I would have been amongst the annihilated; 


po ote) ZAGAT 


WA LOWLA QADAUKA LAKUNTU MINA-L-FA’IZIN 


and if not for Your Decrees I would have been amongst the winners. 
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ssa Ea 90,5 aly as ote 


WA°?ANTA?AJ&LLU WA?A‘SDhAMU WA?A‘ZZU WAPAKRAMU 
MIN?AN TUTA‘A °ILLA BI-IDpNIKA WA RIDAKA 
2>OW YU‘SA °ILLA BI-HUKMIKA WA QADA’IK 
And You are More Exalted and More Sublime and More Powerful and More Generous 


than to be obeyed other than by Your Permission and by Your Contentment 
or dis-obeyed except by Your Order and by Your Decree. 


Sty go HEAL Ll 


Bor - 


wad a elias V5 
*ILAHI MA >ATATUKA HATIA RADIT 
WALA <ASAYTUKA HATIA QADAYT 


Oh my Allah, I have not obeyed You in order that You be content 
~ and I did not dis-obey You in order that You might judge. 


>ATA‘TUKA BI-IRADATIKA WA-L-MINNATU LAKA ‘ALAYYA 
WA ‘ASAYTUKA BI-TAQ&DIRIKA WA-L-HUJJATU LAKA SALAYYA 


T obeyed You by Your Will and the Bestowal from You is upon me; 
I dis-obeyed You by Your Decree and the Evidence from You is upon me. 


ERS OY ob UG 5 A de 5 
FA-BI-WUJUBI HUJJATIKA WA-N-QITAT HUJJATI 7ILLA MA RAHMITANI 
WA BI-FIQ&RI “ILAYKA WA GhINAKA ‘ANNIPILLA MA KAFAYTANI 


So by the inevitability of Your Evidence and the absence of my evidence You are merciful to me, 
and by my dependence on You and Your Independence of me You provide for my sufficiency. 
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aera G 
oe bl pel & d 
YA?ARHAMA-R-RAHMIN 

Oh Most Mercy Full of the merciful. 


ALLAHUMMA ‘INI LAM AAT-Dp-DYUNOBA JUR°ATAM-MINNI ‘ALAYKA 


WA LA-S-TIKhFAFAM BI-HAQQIK 
Oh Allah, I have not done wrong in defiance of You or by belittling Your Rights, 


2s ae eee ae ra lee 


KS 4 3B, EG We 6 OG 


WA LAKIN JARA BL-DpALIKA QALAMUK ¢ WA NAFADBA BIHI HUKMIK 


but rather it was in accord with the flow of Your Pen and the realization of Your Judgment. 


oa 


aL Saal, LW 85 YG Ue VS 


WALA HOWLA WA LA QUWWATA?ILLA BI-KA WA-L“UDhRU?ILAYK 


and the fulfillment of Your Judgment; 


creel pest est 5 
WA *ANTA >ARHAMU-R-RAHMIN 
and You are Most Mercy Full of the merciful. 


ALLAHUM MA 
‘INNA SAM‘IYA WA BASARIYA WA LISANI WA QALBI WA ‘AQ&LI BI-YADIK 


Oh Allah, 
my hearing and my vision and my tongue and my heart and my intelligence are in Your Hand. 
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LAM TUMALLIKNI MIN DbALIKA ShAYA’ 


You have not made me to be the ruler of any thing from amongst them. 


FA~IDhA QADAYTA BI-ShAYIN FA-KUN ?ANTA WALTY YI 
So if You have decreed any thing then be my Supporting Friend, 


cel oe STG ee oe kG JT pl ol Gel 


WA-H-DINI°ILA >AQWAMI-S-SUBULI YA KhAYRA MIN SWIL 
WA YA?AKRAMA MAN?A‘TAYA 


and Guide me to the straightest way, oh Best of Respondents and oh Most Generous of givers. 


2 ye a ld, RRS e. pe oD Be Be Se Sn A eee Tee FA eR as 

asViY , Lol stl Y love al » oT, Gal pee, b 
YA RAHMANA-D-DUNYA WA-L~AAKbIRAH 

>ARHAM ‘ABDAL-LA YAMLUKU-D-DUNYA WA LA’AAKhIRAH 


Oh Mercy Full in this world and the last. 
Be merciful to this slave who possesses nothing in this world or the last. 


Seed oigt US ib 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
{3:26} 
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as il go) en tll JG 
And the Shaykh, may Allah be content with him, said: 
« tJ s8] ol Seg apbs Ab go UY ols ee” 
“One night I was plagued with great distress in my sleep and I was inspired to say, 


Sasa ass Mer tae 


>TLAHI 
MANANTA<ALAYYA BPIMANI WA-L-MAHABBATI WA-T-TA‘ATI WA-T-TOWHIDAH 


Oh my Allah, 
You have endowed me with faith and love and obedience and unity. 


ont 3 Syl 5 eee he 


FA?AHATAT BIYA-L-GhAFLATU WA-Sh-ShAHWATU WA-L-MA‘SIYAH 


Iam encompassed by mindlessness and lust and rebellion. 


Kalle 6 pli A Gs (alt gi 


WA TARAHAITNI -N-NAFS FI BAHRI-Dh-DhULM — FAHIYA MUDBLIMAH 


My ‘self’ has thrown me into the sea of oppression — and it is dark. 


pre apes yee Jone 5 
WA‘AB&DUKA MAHZUNUM MAHMUMUM MAGhMUM 


Your slave is sad, depressed and distressed 


WA QAD& AT-TAQAMATU NUNU-L-HOWA 


and he has been swallowed by the whale of desire. 
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Sennen al 
Se ot in dae 3 Ss pre! clas sholy os 
t pe 3s 
¥ BS WBnd We Gun 1B. Senate cae ota hep Be dle & 
« UT ye eS gl bE, GST YI EY > 
7 WA HUWA YUNADIKA 

NIDA?A-L-MA‘SUMI NABIYYIKA WA ‘ABADIKA YUNUS BIN MATTA 

WA YAQUL 
LA>ILAHA°ILLA ANTA — SUBHANAKA — °INNI KUNTU MINA-Dh-DhALIMIN 


and he is calling You 
by the cry of Your Immaculate Prophet and slave, Yunus, the son of Matta, 
who said, 
“There is no deity save You — Praise be to You — I have been of the benighted oppressors.” 
{21:87} 


FA-S-TAJIBA LI KAMA-S-TAJAB&TA LAHU 


So answer me as You did answer him, 


WA-N-BUDbNI BI-‘ARA?I-L-MAHABBATI FI MAHALI-T-TOWHID WA-L-WAHDAH 


and cast me into the nakedness of love in the station of unity and oneness, 


WA-N-BAT‘ALAYYA ?ASHJARA-L-LUTFI WA-L-HANAN 


and germinate within me the trees of merciful kindness and compassionate tenderness. 


A 620 a ote ae ee og oe 

bee! tb! <u! eal sb! 
>INNAKA ?ANTA-LLAHU-L-MALIKU-L-MANNAN 
Truly You are Allah, The Sovereign, The Gracious Benefactor, 
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We I ey CTY I US 
WA LAYSA LI?ILLA ?ANTA WAHDUKA LA ShARIKA LAK 


and I have none but You, One without a partner, 


WA LASTA BI-MUKbLIFIN WA‘DAKA LIMAN ?AAMANA BIK 


and You will not fail Your Promise with those who faithfully believe in You 


>IDh QULTA WA QOWLUKA-L-HAQQ&:; 
FA-S-TAJAB4NA LAHU WA NAJJAYNAHU MINA-L-GhAMM 
WA KADbALIKA NUNJI-L-MUMININ 


You said, and Your Word is The Truth: 
So We answered him and delivered him from grief — and thus do We deliver the believers. 


YA ALLAHU YA JAMILU YA JALILU-L-LUTF 


Oh Allah, Oh Beauty Full, Oh Exalted Kindness. 


US g ill Sl ald 3 gl 


AL-TUF BI FI LUTFIKA-L-LADhi LUTAFTA BIHI LLL-OWLIAIK 


Be tender with me by that tenderness with which You were tender with Your Friends 


WA.N-SURNI BER-RUSBLSh-ShADIDI “ALA ?ADAIK 


and grant me victory over Your enemies by Your intense terror . 
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INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have never over all things. 
{3: 


YA ALLAHU YA FATIAHU YA‘ALIMU YA GhANIYYU YA KARIM 
Oh Allah, The Opener, The All Knowing, The Truly Rich, The Generous. 


AFTAH QALBI BI-NURIK 
WA-R-HAMNI BI-TAATIK WA-H-JABaNI ‘AN MA‘SIYATIK 
WA-M-NUN ‘ALAYYA BI-MA‘RIFATIK 
Open my heart with Your Light. 


Grant me the mercy of obeying You and veil me from rebellion against You. 
Bestow upon me knowledge of You, 


ven e 


sb oe ba | 3 


WA-Gh-NANI BI-QUD&RATIKA ‘AN QUD&RATI 


and enrich me by Your Power over my power 


oe THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK ONE o 36 


oAdbkar wa ?Ad‘iyah 0 


gle tlhe 5 ce op sles 5 


: al ca Joke 9 (52525 o loses 4 


ik 2 ig Hie Gh abies 


gras OF Hyak 5. <6 7hs oe Abu 5 
cgsletl ye SELLS 


WA BI-ILMIKA ‘AN ‘ILMI WA BI-IRADATIKA ‘AN *IRADATI 
WA BI HAYATIKA ‘AN HAYATI WA BI-SIFATIKA ‘AN SIFATI 
WA BI-WUJUDIKA ‘AN WUJUDI WA BI-DUNUWWIKA ‘AN DUNUWWI 
WA BI-QURBIKA ‘AN QURBI WA BI-HUBBIKA ‘AN HUBBI 
WA BI-SIDAQIKA ‘AN SID4QI WA BI-HIFDhIKA ‘AN HIFDhI 
WA BI-NADBARIKA ‘AN NADbARI WA BI-TADSBIRIKA ‘AN TADABIRI 
WA BI-Kb-TIYARIKA ‘AN IKBTIYAR . 


and by Your Knowledge over my knowledge and by Your Will over my will 
and by. Your Life over my life and by Your Qualities over my qualities . 
and by Your Existence over my existence and by Your Presence over my presence 
and by Your Nearness over my nearness and by Your Love over my love- 
and by Your Truthfulness over my truthfulness and by Your Protection over my protection 


and by Your Vision over my vision and by Your Planning over my planning 
and by Your Choice over my choice 


Ss le of bs ee > 
let 9 gale op sine, y sled , eS , dope, 
WA BL-HOWLIKA WA QUWWATIKA ‘AN HOWLI WA QUWWATI 
WA BL-JUDIKA WA KARAMIKA WA FADLIKA WA RAHMATIKA ‘AN ILMI WA <AMALI 


and by Your Power and Might over my power and might 
and by Your Magnanimity and Bounty over my knowledge and action. 


seed eet US ile 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
{3:26} 
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es ES as a3 Hs be Say 


ALLAHUMMA °INNA-D-DUNYA HAQIRATUM MA FIHA 
WA?INNA-L~AAKhIRATA KARIMAH * 
KARIMAH MA FIHA 


Oh Allah, the world is base and all that is in it and the last world is noble and what is in it is noble, 


WA ?ANTA-L-LADhI HAQQARTA-L-HAQIRA WA KARRAMTA-L-KARIM 
and You it is Who made base the base and noble the noble. 


a ee ge lee 
Js Alb oy LS ose pl 
ae Bey Bye g eye ee Ser ml ae BD de ce Oey Ge 
FA~ANNA YAKUN KARIMAM-MAN TALABA GhAYRAK 
>AM KAYFA YAKUNU ZAHIDAM-MAN ?AKhTARA LI-DUNYAHU GhAYRAK 


So how can anyone be noble who seeks other than You? 
And how can anyone be an ascetic who in his worldly life chooses other than You? 


FA-HAQQIQNI BI-HAQAIKI-Z-ZUHDI HATTA-S-TAGHNA BIKA ‘AN TALBI GhAYRAK 


So substantiate me in the realization of the Reality of asceticism 
until I am free from seeking other than You. 


WA BI-MA‘RIFATIKA HATTA LA ?AHTAJA °ILA TALABIK 


and by True Knowledge until there is no need to ask from You. 
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>ILLAHI KAYFA YASILU ?ILAYKA MAN TALABIKA 
?AM KAYFA YAFUTUKA MAN HARABA MINK 


My Allah, how can anyone reach You who has sought You 
- or how can anyone escape You when they flee You? 


elt iE} 
FA-Ti-LUBANI BI-RAHMATIKA WA LA TUTALUBANI BI-NIQ&AMATIKA 
YA‘AZIZU YA MUNTAQIM 


So exact from me by Your Mercy and do not seek restitution from me by Your Vengeance. 
Oh Invincible — Oh Avenger 


Td 28 oe Sl 
INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 


ic ie 
ALLAHUMMA-S-LUBANI ‘AQLANY-YAHJUBANI ‘ANKA 
WA<AN FAHMI AAYATIKA-WA ‘AN FAHMI KALAMI RASULIK 


WA HABALI MINA-L-‘AQ&LI-L-LADbI KhASASTA BIHI ?AMBIAPIKA WA RASULAKA 
WA-S-SADIQINA MIN IBADIK 


Oh Allah strip me of the mind that veils me from You and from the understanding of Your Signs> 
and the understanding of the words of Your Messenger. 
And grant me from the intelligence that You reserved for Your Prophets and Messengers 
and the Truth-full from amongst Your Slaves; 
blessings and peace be upon them all} 
5 al-Qurean 
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ae 2 = 0 2AR 2H a 2, @ Sr 

sleet peed! Glos do Sel ; 
WA-H-DANI BI-NURIKA HIDAYATA-L-MUKhASSASINA BI-MAShPATIK 

and guide me by the Light of Guidance {by which You guide} the elite chosen by Your Wishes; 


ee le grass ELS tees Al J ers 
WA WASSKI LI FI-N-NURI TOWSI‘ATAN KAMILATAN 
TAKhUSSUNI BIHA BI-RAHMATIK 


and make vast the Light for me so as to encompass me completely by Your Mercy. 


FA?INNA-L-HUDA HUDAKA WA?INNA-L-FADLA BI-YADIKA TUTIHI MAN TAShA? 
WA?ANTA DhU FADLI-LADbIM 
Truly the guidance is Your Guidance 


and truly the graciousness from Your Hand is granted to whom You Choose 
and Yours is the Highest Graciousness. 


YA DhU FADLI-L“ADhIM 


Oh Invincible, Oh Mercy Bestower, Oh All-Wise, Oh Endlessly Wealthy, Oh Generous, Oh Vast 
Oh Highest Graciousness. 


ei, eet 


tells leks |, oa 


?A-Ja-“ALNI ‘SINDAKA DA’IMA — WA BIKA QA’IMA — WA MIN GhAYRIKA SALIMA 
WA FI HUBBIKA HA?IMA — WA BI-ADhAMATIK ‘ALIMA 


Make me to be always with You — Steadfastly with You — Safely from other than You 
Ecstatically in Your Love — In the Sublimity of Your Knowledge. 
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WA-S-QITA AL-BAYNA BAYNI WA BAYNAK 
HATTA LA YAKUNA SbhAY’IN ?AQ&RABA ?ILA MINK 
WALA TAHJIBNI BIKA ‘ANK 


And drop the in-between between You and between me 
until there is no thing closer to me than You. 
And do not veil me by You from You. 


sad ot U6 le 


INNAKA ‘ALA KULLI ShAYIN QADIR 


Truly You have power over all things. 
{3:26} 


ope his NE ee ee 


Bn? 
one G S 38 G i & 
YA ALLAHU YA HAMIDU YA MAJID — YA ALLAHU YA KARIMU YA RAHIM 
YA ALLAHU YA QOWWIYU YA MATIN 


Oh Allah, Oh Praiseworthy, Oh Glorious — Oh Allah, Oh Bountiful, Oh Bestower of Mercy 
4c Oh Allah, Oh Strong, Oh Firm. 


git cies Se 25 


on om 


is aoe! Bega) Ml 6 eel 3 


HAB LI MIR-RAHMATIKA MA ?AHMADUKA BIHI FA2AKUNA MINA-L-MU>MININ 
WA-R-ZUQANI MIL-LATA’IFI-L-‘IZZI MA ?AKUNU BIHI QOWIY YAM-MATINAN 
HAMILAM-MAHMULAN FI-L-‘ALAMIN 
Grant me from Your Mercy that by which I may thank You and by which I may be a believer. 


Enrich me from the Subtle Mercy of Your Might that I might be by it powerful, firm, 
carrying and carried in all the worlds. 
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oeellall on Lai Tg OST ELS Ge Loe 


* ff 


Cigkd Ges b 


WA HABA LI MIN KARIMIKA 
MA °?AKUNU BIHI BARRAN NAQIYYAM-MINA-S-SALIHIN 
YA RAHIMU YA LATIF 


And grant me from Your Bounty 
that by which I may be of the righteous and pure amongst the good doers. 
Oh Mercy Full, Oh Tender Mercy . 


cea sll a aso Y Lb 2 abl 
ALTUF BI LUTFAL-LA YUDRIKUM WAHMU-L-WAHIMIN 


Be tender with me 
with a gentleness which can not be grasped by the illusions of the purveyors of illusion. 


§ aks i bi dal bi [nob Joel 1 GS 
Ses | Ad a 


Petigs Js seb ake e > pls 
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>TLAHI WAJADATUKA RAHIMAN HAYThU LA ?ARJUK 
FA-KAYFA LA ?AJIDUKA NASIRANW-WA?ANA ARJUKA MAN LI?IDhA QATA‘TANI? 
WA MAN LI?IDhA LAM TARHAMNI? 
FASILNI MIN HAYThU TASLAMU WA LA ?ASLAMU 
INNAKA ‘ALA KULLI ShAYIN QADIR 
WA SALLA-LLAHU ‘ALA SAYYIDINA MUHAMMADIN WA‘ALA AALIHI WA SAHBIHI 
WA SALLAM TASLIMAN 
Oh my Allah, I have found You Mercy Full where I did not hope. 
How then will I not find Your support when I hope in You not to sunder my relations {with You}? 


And who do I have if You are not merciful to me? 
Connect me to the place where You Know and I do not know, for 


Truly You have power over all things® 
And Benediction s of Allah be upon our liege-lord Muhammad and his family and companions 
— Peace in abundance — 


6 {3:26} 


Shaykh Nooruddeen Durkee at the door of the Maqam of Shaykh °Abii-l-Hasan 


cell ee gg eT oll oT etl iL GL 
ope Wt Syl wee» Leal oe 


The Ship of Safety 
by 
The Knower by Allah, Shaykh ?Aba-I-‘Abbas >Ahmad bin “Issa al-Burnusi 
popularly known as Shaykh Ahmad az-Zarriq 
{ May Allah sanctify his Secret ) 


prefaced by a short qasidah of unknown provenance 


Magam of Sidi Abii-l-Hasan ash-Shadhdhuli, Humaythira 
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Se. ER eS aa Bae 
ae ola tl o Wh S5c/ 
>?A‘UDbU BI-LLAHI MINA-Sb-ShAYTANI-R-RAJIM 


I take refuge with Allah from the accursed shaytan 


ee pT 
BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, The Mercy Bestowing 


iwsas Boke yer 2 te Bg ce 
BADA‘TU BI-BISMI-L-LAHI JALLA JALALUH 


I begin with the Name of Allah, great be His Majesty 


& 
yl pase WS! Ge LIL 


_ TALABTU MINA-L-WAHHABI HUSNA-L~IsANATI 


I petition the Giver’s Beneficent Solicitude. 


Lak, 26M gag ye gbead 


FA-SUB&HANA MAN YAHDI-LANAMA BI-FADLIH 
So glory be to Him Who guides humanity by His Graciousness 


& 
er ee eee ae eee a ee 
tp GI ole! ck 
WA YAFTAHU ?AbaWABA-R-RAJA LI-L-BARIY YATI 
and Who opens the doors of hope to the creation. 
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ee ee ee 
LBlo osedl 5 Jlettb » 
WA YUN‘IMU BI-L?IFPDALI WA-L-JUDI DA?>IMA 


and Who always bestows favours graciously and generously 


+e 
Lint i ip i 


LI-MUGDTARIFIM-MIM-BAHRI ‘ILMI-L-HAQIQATI 


to those who ladle out knowledge from the Sea of Reality. 


we of oe ol Gere Gd: 


a 


WA LAYSA YAGHUSU-L-BAHRA MAN KANA JAHILA 


And those who are ignorant cannot dip into this Sea 


& 


WA LAKIN BI-FADLI-LLAHI FARKAB SAFINATI 


but by the Graciousness of Allah they can ride the Ship. 


ee ee 
SAFINATI TAQ4WA-LLAHI TAS‘A >ILA-L-HUDA 


My Ship of godliness that sails to Guidance 


+e = 
Kays yb othe rtd 3 


WA TAJQRI BI-TAHQIQI BAHRI-Sh-ShARI‘ATI 


and sails by realization of the Sea of the Revealed Law. 
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Bee 


VO, Vsletdl abs Gipobe 


MAJADIFUHA DAFA‘U-L-MASA’IBI-L-BALA 


Its oars fend off catastrophes and calamity 
= = & = 
see we BY AW aon B a: 2 
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WA RACISUHA YAS‘A LI-NAHWI-S-SALAMATI 


and its captain wends the way toward Peace. 


B “ag en 2 0r oe s 
FA?INNI HAJARTU-L-KbALQA TURRAM-BI?ASRIHA 


So I left the creation entirely behind 


LA?ALLI?ARA MAHBUBA QALBI BI-MUQ&LATI 


in the hope I might see the Beloved of my heart with my eyes. 


WA KbALAFTU?ASHABI WA?AHLI WA JIRATI 


And put behind me my friends and my family and my neighbours 
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WA YATAMTU NAJaLI WA-TAZALTU <ASHIRATI 


and orphaned my children and isolated myself from my people. 
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WA WAJJAHTU WAJaHI LI-LADbI FATARA-S-SAMA 


And I turned my face to the One Who created the heavens 


1+ 
She GS yo ST 


WA?A‘RADTU ‘AN ?AFALAKIHA-L-MUSTANIRATI 


and ignored the movements of its bright celestial bodies. 


WA <ALLAQ&TU QALBI BI-L-MA‘ALI TAHAMMUMA 


And I attached my heart to the high aim of resolute zeal 


& — 
She pad geal ins 5 


WA KUSBIFTU BI-T-TAHQIQI MIN GhAYRI MIR?ATI 


and then I saw by direct realization without dissimulation. 


B35 JUTl ob sab, 


WA TARAHTU TARAFI BI-L-MA‘ALI TANAZZUHA 


And cast my eyes on the high spotless purity 


aon » ee 


5S a je eek GS 


WA KhUDTU BAHARA-L-HUBBI FI KULLI RUT&BATI 


and at every stage I dove into the Seas of Love. 
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“Gl 266 ga aaah; 


WA QULITTU SAYFA-L-‘IZZI Fl MAJAMA‘I-L-WAGbA 


And I girt on the sword of nobility in the throng of tumultuous battle 


& = 
og BH Se 


WA SIRTU 7>IMAMA-L-WAQ&TI Fi KULLI RAFATI 


and became a leader of the time at every level. 


bub bb owl poi esh , 
WA MLAKTU ?ARDA-L-GhARBI BI“ASRIHA 


And I possessed all the lands of the West 
& 
re Ser a Big 
sa cb i Gl ob BS; 
WA KULLU BILADI-Sh-ShARQI FI TAYYI QABADATI 


and all the countries of East in my closed fist. 


- ee oe Be the. oeee 


Bib OS oe ae WSs 


FA-MALLAKANIHA BA‘DU MAN KANA ‘ARIFA 


And those who know gave me the rights of possession 


& 
dies pel eet Atle 


WA KbALLAFANI FIHA BIAHSANI SIRATI 


and made me heir to the most excellent way of life. 
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Cate (oidl ad 55 bb 
FA-R-FA‘U QAD4RAN ThUMMA ?AKbFIDU MANSIBA 


Thus do I raise and then do I lower the ranks [of people] 
it 
rhe 3 a I su 
coe > 9 yl tts lone) 2 


BIPARFA‘I MIQ&4DARINW-WA ?ARFA‘I HIMMATI 


with the least effort and the least concern. 


50 


pilew yell pb Cis Used 5 


WA?A‘ZILU QOWMAN ThUMMA ?UWALLIYI SIWAHUM 


I remove people from their positions and appoint others 


o 
teatddl gs Gaal pe LI, 


WA?U‘LI MAQAMA-L-BA‘DI FOWQA-L-MINASSBATI 


and raise the station of some to a high post. 


Sig % 


Csi (ati GG be, 


WA°ABASIT *ARWAHANW- WA ?AQ&BID 7ANFUSA 


And I release souls and capture spirits 


& 
ne eee ge ee eee 


WA°?UHYI QULUBAM BA‘DA MOWTL-L-QATIATI 


and revive the hearts after the death of [their] breaking. 
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Sy gg Bal arene purr 
WA-Ja-BUR MAKSURANW-WA-Sh-HURU KhAMILA 


I mend the broken [ones] and activate the lazy 


& 
gee ply Gh SSI5 


WA-R-FA‘U MOWDU‘AM BIARFA‘I SIMMATI 


and raise up the lowly by lifting my turban. 


acow es 


(ils ae) [, es el s 


WA-Q4-HARU JABBARANW-WA°ADbHADU DhALIMA 


I conquer the proud and defeat the tyrant 


© 
sik oll. (glace: suas |g 


WA-N-SURU MADbLUMAM BI-SULTANI SATAWATI 


and I am victorious [over] injustice by the power of my attack. 


eo og - 


US eebel 5s Hil cog 


WA°?ULHIMTU ?ASRARANW-WA ?U:TITU HIKMATA 


I was inspired [by] the secrets and was given wisdom 


i+ 
Sat ANsaN ahs as 5 


WA HUZTU MAQAMATI-L-‘ULA-L-MUSTANIRATI 


and won the highest degrees of enlightenment. 
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eel gato 


>ANA LI-MURIDI JAMIUL-LI-SbATATITI 


I am, for my students, the gatherer of broken pieces 


& 
sir : oll ee gel FI 


>IDhA MASATAYA JOWRU-Z-ZAMANI BI-SATAWATI 


[and] if they are attacked by the injustice of time I have the power [to aid them]. 


Bad 4 Gey OS 3 HS ob 
FAPIN KUNTA FI KARBI WA DIQINW-WA SbIDDAH 


So if you are overburdened and in tight and hard {times} 


+ 


Pee a 


hy al 55 Walls 


FA-NADI?AYA ZARUQU AATI BI-SUR‘ATI 


then call, “Oh Zarriiq!” — I will come swiftly. 


FA-KAM KURBATIN TUJALAYA ?IDhA DhUKIRA-S-MUNA 


For many troubles are resolved by mentioning our name 


+ 
pe iy RSE SS 


WA KAM KURBATIN TUJaLAYA BI-IFRADI SUHBATI 


and many troubles are resolved for the individual [who seeks] my company. 
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so casth 055 Brita 


FA-HAQQIQ4 RAJANA BI-L-HABIBI MUHAMMADA 


So realise our hopes by the Beloved Muhammad 


+7 
a2 af! oe er co 


>IMAMU-L-WARAYA SbAMSU-L-WUJUDI-L-MUDPATI 


The Leader of the mortals — the bright sun of existence. 


Pace 


a rat ne = 
aL a al DLe ate 
<ALAYHI SALATU-LLAHI TRUMMA SALAMUH 


Benedictions of Allah upon him — then — peace 


< 
fst ASAI By at 


MA YARJU BIHI KULLU-M-RIY°IN KAShFAL-LI-ShIDDATI 


he it is that everyone goes to for intercession in hard times. 


aes gael (GLI 1s 
KADbA-L-KhULAFA?U-R-RASHIDUNA WA AALIHUM 


and so to for the Rightful Successors and their families 


& 
2 yet 


Go YS 5 Legit 5 all 


>UWLU-L-FADLI WA-T-TAQ&WA WA KULLU-S-SAHABATI 


Those possessed of graciousness and godliness and all of the Companions. 
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YA KhALIQI — YA RAZIQI ~ YA ThIQATI — YA?AMALI 


Oh my Creator — Oh my Provider » Oh my Trust — Oh my Hope 


& 
bell Gama ell a ae) gle, ll 
>ANTA RAJAXTY WA MAQ&SIDI ~ °ANTA HAQQU-L-MOW°ILI 


You are my Longing and my Goal = 


You are my Truth and my Refuge 
— 


ws? os el esl 


?ANTA-L-MUJIBU LI-MAN DA‘SAY 


You are the Answerer of the one who calls. 


& 
ae Lee 


?ANTA-L-MUJIBU-L2AZALI 


You are the Answerer from before time was time. 


Je ek 


>IKbTIM BI-KbAYRI ‘AMALI ‘INDA HULULI-L?AJALI 


I seal this work with the best thing for the arrival of the time of my death: 


© 
i Sy 9 gtd <b py 


BI-HAQQI TAA HAA-L-MUSTAFA WA SURATU-L-MUZZAMMIL 


by the Truth of TA HA — The Chosen — and the Chapter ‘The Enwrapt’ 
{Q73} 


This completes the prefatory qasidah 


55 ° THE SCHOOL OF THE SHADhDhULIYYAH * VOLUME TWO * BOOK ONE © 


e The Ship of Safety 


pe oe Li eo 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, The Mercy Bestowing 


peel eH oY PV) ASS 
WA°?ILAHUKUM ?ILAHUN WAHIDUL- 
LAA ?ILAHA ?ILLA HUWA-R-RAHMANU-R-RAHIM 


Your Allah is One Deity — there is no deity save He — The Mercy Full, The Mercy Bestowing 
{2:163} 


gi ha AE ed By city gy oe 
aa! we! oo YI a! Y ul 
ALLAHU LAA °ILAHA ILLA HUW * AL-HAYYU-L-QAYYUM 
Allah! — no deity except Him « The Ever Living, The Eternally Present 


“a yill ordi 52 9 


BISMLLLAHLR-RAHMANLR-RAHIM 
ALIF LAAAM-MIIIM 
ALLAHU -LAA ?ILAHA ?ILLA HUWA-L-HAYY U-L-QAYYUM 
In the Name of Allah, The Mercy Full, The Mercy Bestowing _ 


ALIF LAAAM-MIIIM 
Allah, there is no deity save He — The Ever Living, The Eternally Existant 


{3:1-2} 


2 A 8 oe 


fal oll Sgegll ce. 4 


WA<ANATI-L-WUJUHU toc RAYYELOAVYOM 


And faces shall humble themselves before the Ever Living, The Eternally Existent 
{20:111} 
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& 
aT Sues yy 


ALLAHU LAA°ILAHA ILLA HUW * AL-HAYYU-L-QAYYUM 


Allah! — no deity except Him ¢ The Ever Living, The Eternally Present 


ree) Np Rca . 


AAR Bee 


od SLs Y¥ 


LA TAKhUDRUHU SINATUNW-WA LA NAWM 


He is taken neither by slumber nor sleep 


Fue eyo etl gs a 


LAHU MA FI-S-SAMAWATI WA MA FI-L-ARD 


To Him belongs all that is in the heavens and the earth 


fsb LY] oie Ca Dy gil |S yp 


MAN DbA-L-LADhbI YAShFA‘U ‘INDAHU ?ILLA BPIDhNIH 


Who is there to intercede with Him save by His permission 


YASLAMU MA BAYNA °AYDIHIM WA MA KhALFAHUM 


He knows what is betwixt their hands and behind their backs 


Be Cy Neale Be hs res WS 


WALA YUHITUNA BI-ShAYPIM-MIN ‘ILMIHI °*ILLA BIMA ShAA? 


and they encompass no thing from His Knowledge except what He wills 
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aa ° TI - - @ mo b e+ eo - : 
wes os 
WASI‘A KURSIY YUHU-S-SAMAWATI WA-LARD 


His Foundation is wider than the heavens and the earth 


- A Ba bee 


Sgt conte YS 


WALA YAUDUHU HIFDhUHUMA 


And He is not tired by their preservation. 


WA HUWA-L-ALIY YU-L“ADhIM 


And He is The All High, The Sublime 
{2:255} 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 
HA MIIIM 
TANZILU-L-KITABI MINA-LLAHI-LAZIZI-L“ALIM 
GbAFIRI-Db-DhANBI WA QABILI-L-TOWBI ShADIDI-L-‘IQABI DbI-T-TOWL 
LAA °ILAHA °ILLA HUWA?ILAYHI-L-MASIR 


In the Name of Allah, The Mercy Full, The Mercy Bestowing 
Ha Miiim 
The Revelation of the Book is from Allah, The Mighty, The Knower. 
Forgiver of Sin, Acceptor of Repentance , Severe in Punishment, Limitless in His Bounty. 
There is no deity other than He and unto Him is the journeying. 
{40:1-3} 
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tine 
ail g coat stat 
LI-LLAHI MA FI-S-SAMAWATI WA MA FI-L2ARD 
Unto {Allah} belongs what is in the heavens and in the earth 


og on 


Mal pSby 055 I aT gb Las ol 5 


WA?IN TUBTU MA FI °ANFUSIKUM °OW TUKhFUHU YUHASIB&KUM BIHI-LLAH 


and whether you make known what is in your minds orhide it — Allah will call-you to account 


Y g SRL ge see = oe Smee e bee e 
3 sgt JS le ul , bee he 5 Ls gd ak 
FA-YAGhFIRU LIMANY-YASbAA’U WA YU‘ADbDBIBU MANY-YASbAA?U 
WA-LLAHU ‘ALA KULLI ShAYIN QADIR 


He will forgive whom He will and He will punish whom He will 
and Allah has power over all things 


SI SS UST A ofl 
?>AMANA-R-RASULU BIMAA >UNZILA ILAYHI MIR-R-RABBIHI WA-L-MU>MINUN 


The Messenger believes in that which was sent down upon him from his Lord, and the believers: 


sj oS; Se ol, gi. 8 


KULLUN ?AMANA BI-LLAHI WA MALAA*IKATIHI WA KUTUBIHI WA RUSULIH 
they each believe in Allah, His Angels, His Books and His Messengers, 


4 - 


Pi ge aT ot G4 


LA NUFARRIQU BAYNA ?AHADIM-MIR-RUSULIH 


— we make no discrimination between any one of His Messengers — 
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WA QALU SAMI‘NA WA ?ATA‘NA 


and they say, “We hear and we obey. 


GhUFRANAKA RABBANA WA?ILAYKA-L-MASIR 


{We beseech} Your Forgiveness, Oh Lord, and to You is the homecoming. 


tes oy Sy CoS A 
LA YUKALLIFU-LLAHU NAFSAN?ILLA WUS‘AHA 


Allah burdens no soul except to its capacity 


ewe Sb Gale, es EY 


LAHA MA KASABAT WA ‘ALAYHA MA-K-TASABAT 


to it — what it earned — and upon it — what it deserved. 


eGthit 3 Td y | Gisi5 9 ey 


RABBANA LA TWAKDIDBNAA *IN-N-NASINAA >OW °AKhTA’NA 


Our Lord, do not censure us in our omissions or our commissions of error. 


ol LL Jos V4 LK, 
5 go aoe 
ios o on ai we aie KS 
RABBANA WA LA TAHMIL ‘ALAYNAA ?ISRAN 
KAMA HAMALTAHU ‘ALA-L-LADhINA MIN QABALINA 


| Our Lord, do not lay a load on us 


I 


like the load you laid on those who came before us. 
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ti; 


Wb YL EL! 


RABBANA WALA TUHAMMILNA MA LA TAQATA LANA BIH 


Our Lord, do not lay a load on us that we are not capable of bearing, 


Tiss! GI el, (ie Lash 


WA-:-FU ‘ANNA WA-Gh-FIR LANA WA-R-HAMNAA 


and pardon us and forgive us and have mercy on us. 


owes peti Beas CI el 
?>ANTA MOWLANA FA-N-SURNA ‘ALA-L-QOWMI-L-KAFIRIN 


You are our Protector! Aid us against the disbelievers. 
{2:284-286} 


2 12 8 Se gue ° 
pe 
BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, The Mercy Bestowing 


i aa GLY + gael Galego 


QUL YAAA?AYY UHA-L-KAFIRUN ¢ LAA ?A‘BUDU MA TASBUDUN 


Say: Oh you who cover{up the Truth} * I do not worship what you worship * 


on 


WA LAA ?ANTUM ‘ABIDUNA MAA ?A‘BUD& * WA LAA ?ANA ‘ABIDUM-MA ‘ABATTUM 


Nor do you worship what I worship © and I will not worship what you worship 


J oe a ie Ws SEIE 


WA LAA ?ANTUM ‘ABIDUNA MAA ?ADUD& * LAKUM DINUKUM WA LIYA DIN 


Nor will you worship what I worship * To you your religion and to me my religion. 


{109: 1-6} 
$$ 
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Pa cc a ee ° 
BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, The Mercy Bestowing 


Bos me bw po oo . 
reall hi as SE IS 
>IDbA JAA?A NASRU-LLAHI WA-L-FATH 
When The Victory of Allah comes and the Opening 


Ge 3558 ‘ 
GST si cee eo prea “alll ol, 3 

WA RAPAYTA-N-NASA YADA KhULUNA FI DINI-LLAHI ?AFWAJA ~ 
and you see throngs of people entering into the Religion of Allah 


Ta ae a aa os 
Oi3 GS AS] eke Wo, 
FASABBIH BI-HAMDI RABBIKA WA-S-TAGHFIR * >INNAHU KANA TOW WABA 


Then hymn the praises of your Lord and seek forgiveness. Truly He is ever ready to turn {to you} 
{110:1-3} 


& 


read the following three strahs three times each 


pe. jemietingdll a —— 


BISME-LLAHL-R-RAHMANLR-RAHIM 
In the Name of Allah, The Mercy Full, the Bestower of Mercy. 


226 3 oe a a ae 
sderct| Ul. acl aul pa fs 
QUL HUWA-LLAHU ?AHADA * ALLAHU-S-SAMAD& * 
Say He — Allah — is One — Allah — The Eternally Self-Existant. 


Wat GAS GSN UG ua 


uLAM YALIDA WA LAM YULAD& WA LAM YAKUL-LAHU KUFUWAN >AHADA 


Neither begetting nor begotten and no one is equal to Him 


{112:1-4} 


e THE SCHOOL OF THE ShADhDhULIYYAH * VOLUME TWO * BOOK ONE 62 


¢ Safinatu-n-Najah e 


& 


i i 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, The Mercy Full, The Bestower of Mercy 


sti Mo ¥ byel Bb 
QUL ?A‘UDhU BI-RABBI-L-FALAQ& * 
Say! I take refuge in the Lord of the Crack of Dawn 


a5, 3] GE oes + GE bs > 
MIN-ShARRI MA KbALAQS * WA MIN-SbARRI GhASIQIN *IDbA WAQABA 
from the evil within His Creation © and from the evil of the darkness of night when it gathers 


WA MIN-: ShARRI- N-1 NAFFATPATI FL L<UQADA 
WA MINSbARRI HASIDIN *IDbA HASADA 


and from the evil of those who blow on knots and the evil of enviers when they envy 
{113:1-5 } 


pel oe i 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 


In the Name of Allah, The Mercy Full, The Bestower of Mercy 


2 2 me ek 4 °u2 
villas bl egal TT IS yl ll sees hace 8 
QUL >AUDBU BI-RABBI-N-NAS * MALIKI-N-NAS » ?ILAHI-N-NAS 
Say! I take refuge in the Lord of the people, the Ruler of the people, the God of the people 


ore 
vii pyte es een eel . ehsll wv eral pes os 
MIN- SbARRI- L-WASWASI-L-KhANNAS * ALLADhI YUWASWISU FI SUDURI-N-NAS 
From the evil of the sneaking whisperer that whispers in the breasts of people 


rilicdl gy Rata lT aus 
MINA-L-JINNATI WA-N-NAS 


from the jinn and the people 
{ 114:1-6 } 
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ALLAHUMMA ?INNI?A‘UDBU BIKA ?AN ?AShRIKA WA?ANA ?ASLAMU 
WA?ASTAGHFIRUKA LIMA LA ?ASLAMU 


Oh Allah, Truly I seek refuge with You from knowingly associating partners with You 
and I seek Your forgiveness for what {I did} unknowingly. 


{3x} 


ALLAHUMMA °INNI?AcUDBU BIKA MINA-L-HAMMI WA-L-HAZANI 
WA?A‘UDbU BIKA MINA-L-‘AJ4ZI WA-L-KASALI 
WA?A‘UDBU BIKA MINA-L-BUKbLI WA-L-JUBANI 

WA?A‘UDAU BIKA MINA GhALABATI-D-DINI WA QAHRI-R-RAJAL 


Oh Allah, Truly I seek refuge with You from grief and sorrow. 
I seek refuge with You from weakness and sloth. 
I seek refuge with you from avarice and cowardice 
and I seek refuge with You from the burden of debt and from servitude from men. 


ALLAHUMMA ?INNI?ACUDbU BIKA MINA-L-KUFRI WA-L-FAQ&RI 
WA?A‘UDhU BIKA MINA ‘ADRABI-L-QABARI 
LAA ?ILAHA °ILLA ?ANTA 


Oh Allah, Truly I seek refuge with You from disbelief and poverty 
I seek refuge with You from the torment of the grave 
There is no deity except You.. 
{3x} 


e THE SCHOOL OF THE ShADhDHULIYYAH * VOLUME TWO * BOOK ONE & 64 


© Safinatu-n-Najah 


ek il pel se 8 sk sell 
ore gl ee oe 
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ALLAHUMMA <AFINI FI BADANI: ALLAHUMMA <AFINI FI SAM‘: 
ALLAHUMMA <AFINI FI BASARI: 
LAA ?ILAHA?ILLA ?ANTA 


Oh Allah restore health to my body — Oh Allah restore health to my hearing 
Oh Allah restore health to my seeing. 
There is no deity except You. 


ALLAHUMMA ?ANTA RABBI LAA ?ILAHA °ILLA ?ANTA 
KbALAQ&TANI WA?ANA ‘ABADUKA WA?ANA ‘ALA ‘AHDIKA 
WA WADIKA MA-S-TATA'TU 
>AcUDBU BIKA MIN ShARRI MA SANA‘TU 
>ABU°U LAKA BI-NIMATIKA ‘ALLAYA WA?ABUU BI-DhAMBI 
FA-Gh-FIR LI] FA7INNAH LA YARGbFIRU-Db-DhUNUBA 


Oh Allah, Your are my Sustainer — No deity except you. 
You created me and I am Your worshipful slave and I will keep Your Covenant and Promise 
according to my ability. 
I seek refuge with You from whatever evil I have wrought. 
I return to You with the Blessings that You have bestowed upon me 
and I return to You laden with my faults 
So forgive me for none forgives sins but You. 


{3x} 
eee 
In the next two supplications 


please use the appropriate phrase conditional on the time of reading. 
i.e., morning or evening 
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3 pai, Gal S 
°>ASBAHTU. 
ALLAHUMMA?INNI 2AMSITU_ MINKA FI NA‘MATIN WA AFITATI WA SATR 


FAATMIM NISMATAKA ‘ALAYYA WA <AFIYYATIKA WA SITRAKA 
FI-D-DUNYA WA-L~AKhIRAH 
Oh Allah ‘rity eveawoken: _ blessed and restored and veiled {from the eyes of others} 
Thave entered evening 
So complete Your Blessings, Your Resoration and Your Veiling 
in this world and the final world 


a By ee 
: eT cone 
Res Belin weed] ob ahs Y dae, as 


?ASBAHU BI 
——_—_~ MIN NA‘ MATIN OW BI?AHDIM-MIN KhALQIK 
>AMSI BI 


FA-MINKA WAHDAKA LA ShARIKA LAKA FALAKA-L-HAMDU WA LAKA-Sh-ShUKR 


ALLAHUMMA MA 


that which entered the morning with me 
that with entered the evening with me 
is from You alone— without partner— praise be to You and thanks be to You. 


{3x} 


Oh Allah by way of blessings or by one of Your creatures 


Se b 
SiN ack 5 en SIN as OS LT 
YA RABBI 
LAKA-L-HAMDU KAMA YAMBAGHI LI-JALALI WAJ4HIKA WA ‘ADbIMI SULTANIK 


Oh my Sustainer; 
Praise be to You in a manner befiting Your Countenance and the immensity of Your Power. 
{3x} 
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Kigeie) Chas 5 Lye 3 ly dh eps, 


2503 HO ob ai 


RADITU BI-LLAH RABBA WA BI-L-ISLAMI DINNANW-WA BI-SAYYIDINA MUHAMMADa& SALLA- 
LLAHU <ALAYHI WA SALLAMA NABINA WA RASULA 


Iam content with Allah and my Lord and with "Islam as my religion; 
and with our liege-lord Muhammad, blessings of Allah and peace be upon him, 
our Prophet and Messenger. 


per L 


nis lo, AE our orig dl g 


SUB&HANA-LLAHI WA BI-HAMDIHI WA ‘ADADA KhALQIHIWA RIDA NAFSIHI 
WA ZINATA <ARSHIHI WA MADADA KALIMATIHI 


Glory to Allah with His Praise to the number of His Creatures to the degree that pleases Him 
and to the extent of His Throne and with the amount of ink {it takes to write} His Words 
{3x} 


ik 652} oll di 2G Sy 
>ASUDhU BL-KALIMATI-LLAHI-T-TAMMATI MIN ShARRI MA KhALAQ& 


I seek refuge with Allah to the entirety of the evil that He created. 
{3x} 


NSN y sleall gh5 aT at 


BISMI-LLAHI-L-LADhI LA YADURRU MA‘A ?ISMIHI ShAYUN 
FI-LARDI WA LA FI-S-SAMA’I WA HUWA-S-SAMI‘U-L~*ADhIM 


In the Name of Allah with whose Name no harm shall come to anything 
in the earth or in the heavens amd He is All-Hearing, All-Knowing 
{3x} 


peel gh ye AL ell ah ‘yel 


>ASUDbU BI-LLAHI MINA-Sh-ShAYTANI-R-RAJIM 


Iseek refuge with Allah from the stoned Shaytan. 
(3x) 
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BISMI-LLAHI-R-RAHMANI-R-RAHIM 
In the Name of Allah, the Mercy Full, Bestower of Mercy 


HUWA-LLAHU-L-LADbI LAA °ILLAHA °7ILLA HUW + 
<ALIMU-L-GhAYBI WA-Sh-ShAHADAH * HUWA-RAHMANU-R-RAHIM 
HUWA-LLAHU-L-LADbI LAA °ILLAHA °ILLA HUW + 
AL-MALIKU-L-QUDUSU-S-SALAMU-L-MUMINU-L-MUHA YMINU-L- 
<AZIZU-L-JABBARU-L-MUTAKABBIR * 
SUB&HANA-LLAHI ‘AMMA YUSbRIKUN © 
HUWA-LLAHU-L-KbALIQU-L-BARIU-L-MUSAWWIR * 
LAHU-L?ASMAA?U-L-HUSNA * 
YUSABBIHU LAHU MA FI-S-SAMAWATI WA-LARD + 
WA HUWA-L~‘AZIZU-L-HAKIM © 


He is Allah save who there is no He + 
He knows the unseen and the seen * He is the Mercy Full, Bestower of Mercy 
He is Allah save who there is no He + 
The Sovereign, the Holy, the Peace, the Keeper of Faith, the Protector 
the Invincible, the Omnipotent, the Most Great + 
Glorified be Allah above all they associate {with Him} ° _ 
He is Allah — the Creator of All, the Shaper from Nought, the Former of the Image. 
His are the most beautiful Names. 
All that is in the heavens and the earth glorifies Him « 
And He is the Mighty, the Wise © 
{59:22-24} 
{1x} 


° THE SCHOOL OF THE ShADhDRULIYYAH * VOLUME TWO * BOOK ONE © 68 


© Safinatu-n-Najah 


SUB&HANA- LLAHI WA BI-HAMDIHI SUBAHANA- LLAHI-L-“ADhIM 
Glory be to Allah by His Praise — Glory be to Allah, the Sublime 


Bia Wad sks 
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be Bowl, 


23 gt US (be 28) i GI 
TAHASSANTU BI-DhI-L~IZZATI-L-JABARUTI WA°A‘TASMTU BI-RABBI-L-MALAKUT 
WA TAWKKALTU ‘ALA-L-HAYYI-L-LADhI LA YAMUT 


>ISRAF ‘ANNA-L~ADhA ?INNAKA ‘ALA KULLI ShAYIN QADIR 
{this phrase is repeated three times in each of the three readings} 


I safeguard my self with the Lord of Might and Immensity 
and I hold fast to the Lord of the Realm of Dominion 
and I rely on the Ever Living who never dies. 
Avert all harm from us [for] truly You [have] power over all things. 
{this phrase is repeated three times in each of the three readings} 
{3x} 


ee to er 
tne, Eiib, palo pos ab y 


Bacar oaeee 


Oso ye perele 5 Exe agent cel 


BISMI-LLAHI-R-RAHMANI-R-RAHIM 
LIPILAFI QURAYSh © °ILAFIHIM RiHLATA-Sh-ShITAA?I WA-S-SAYF © 
FA-L-YA‘BUDU RABBA HADhbA-L-BAYT © 
>ALLADhII ?AT&* AMAHUM MIN JUSIN WA?AMANAHUM MIN KhOWF ¢ 


In the Name of Allah, The Mercy Full, The Mercy Bestowing 
For the protection of Quraysh » {and] their safe passage [in] the journey of winter and summer ° 
Thus they should worship the Lord of this House ° 
Who has fed them in hunger and secured them from fear ° 
{104:1-9} 
{1x} 
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ALLAHUMMA 
KAMA ?AT&*AMTAHUMU FA“ATAMINA WA KAMA AAMANTAHUM FA-AAMINNA 
WA-Jai-ALNA LAKA MINA-Sh-ShAKIRIN 


Oh Allah — As You fed them so feed us and as You made them safe so make us safe 
and make us to be among the thankful. 


SUBHANAKA WA BI-HAMDIKA 
>AShHADU °AL-LAA °ILAHA °ILLA ?ANTA?ASTAGHFIRUKA WA ?ATUBU 7ILAYK 
Glory be to You by Your own Praise 


I bear witness there is no deity except You — I seek Your forgiveness and return to You. 
{3x} 
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*ASTAGHFIRU-LLAHAL“ADSIMA-L-DBT LAA °ILAHA °ILLA HUWA- 
L-HAYYA-L-QAYYUM WA?ATUBU °ILAYH 
Task forgiveness from Allah the Mighty of which there is no other diety save He 
the Ever-Living, the Self-Subsisting and I return to Him. 
(3x} 


dae Gace gl fs pill 
oll all Uys 5 hs 5 Jos 
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ALLAHUMMA SALLI ‘ALA SAYYIDINA MUHAMMADIN 
‘ABaDIKA WA NABIYYIKA WA RASULIKA-N-NABIY YI-L-UMIY YI 
WA‘ALA AALIHI WA SAHBIHI WA SALIM 
Oh Allah send blessings upon our liege-lord Muhammad 
Your slave and Your Prophet and Your Messenger — the Unlettered Prophet — 


and upon his family and his companions — peace. 
(3x} 
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TASLIMAN <ADADA MA ?AHATA BIHI ‘ILMUKA 
WA KbATTI BIHI QALAMUKA WA ?AHSAHU KITABUKA 
WA-R-RIDA ‘AN SADATINA ?ABI BAKRIN WA‘UMARA WA‘UTHMAN WA“ALIY: 
WA<ANI-S-SAHABATI ?>AJ4MA‘IN WA ‘ANI-T-TABEINA WA TABI‘I-T-TABI‘INA- 
BI-IHSANI °ILA YOWMI-D-DIN: 
SUBHANA RABBIKA RABBI-L-IZZATI ‘AMMA YASIFUN O 
WA SALAMUN <ALA-L-MURSALIN O 
WA-L-HAMDU LI-LLAHI RABBI-L-“ALAMIN O 


Abundant peacecommensurate with Your All-encompassing Knowledge 
and with that which was written with Your Pen 
and that which is enumerated and registered in Your Book. 

The Contentment [of Allah} be upon Abu Bakr, “Umar, ‘Uthman and‘AlI 

and the Companions and the Followers and those who follow the Followers 
with an abiding goodness until the Day when the Debt is reckoned. 
“Glory to your Lord — the Lord of Majesty — beyond that which they ascribe to Him 
and peace be upon the Messengers and Praise be to the Lord of the Worlds.” 
{37:180-182} 


{3x} 


LAA ?ILAHA °ILLA-LLAH 


There is no deity except Allah 
{100-1000x } 


MUHAMMADUR-RASULU-LLAH 
Muhammad is the Messenger of Allah 
{1x} 
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>ASHHADU ?AN *ILAHA °ILLA-LLAH n 
WA°?AShHADU ?AN MUHAMMADUR-RASULU-LLAH 


I bear witness that there is no deity except Allah 
and I bear witness that Muhammad is the Messenger of Allah 


SALLA-LLAHU ‘ALAYHI WA SALLIM 


Blessings of Allah be upon him and peace 
{1x} 


ThABITNA RABBI BI-QOWLAHA 
WA-N-FA‘NA YA RABBI BI-FADLIHA 
WA-Ji-SALNA MIN KbIYARI?AHLIHA 
AAMIN AAMIN AAMIN AAMIN RABBI-L-‘ALAMIN — 
Root us oh Lord in its utterance. * Benefit us oh Lord by its excellence. 
: a oe and make us to be from the best of its people. 


So be it. So be it. So be it. So be it. Lord of the Worlds 
{repeat each phrase separately 3x } 


22 OF Bind Pa aa a a aie P 
Gig G ls, 6 Loe By G Le os Ga 
>ASBAHNA FI HIMAKA YA MOWLANA MASSINA FI RIDAKA YA MOWLANA 
We have awoken under your protection oh Master make us to enter into evening in Your Pleasure. 


{3x in the morning} 
{and follow with; damin, damin, damin, Gamin ya rabbi-l-Glamin 3X } 
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Bye G dle, gb Care bly G dle 3 Ll 
>AMSAYNANA FI HIMAKA YA MOWLANA SABBIHNA FI RIDAKA YA MOWLANA 


We have entered evening under your protection oh Master make us to awake in Your Pleasure. 
{3x in the evening} 


ott ss ol oe! oe! oe! 

AAMIN AAMIN AAMIN AAMIN RABBI-L-‘ALAMIN 
So be it. So be it. So be it. So be it. Lord of the Worlds 

{3x} 


LAA °ILAHA °ILLA-ANTA WAHIDUN RABBUNA 
YA MUJAMMENA-Gb-FIR DhUNUBANA 


There is no deity but You — One — Our Lord 
Oh {You} who draw us together forgive our faults. 
{3x} 


ote oy el gel oe! oe! 
AAMIN AAMIN AAMIN AAMIN RABBI-L-‘ALAMIN 
So be it. So be it. So be it. So be it. Lord of the Worlds 
{3x} 


SIA yey (gt GW Gbely poe GW al” 


sf IG 


>IGb-FIR LANA MA MADAYA WA?ASLIH LANA MA BAQIYA BI-HURMATI-LAbaRAR 
YA‘ALIMA-L-ASRAR 


Forgive us that which is past and render good that which remains by the sanctity of the Godly 
Oh Knower of the Secrets 
{3x} 


ord oy et oe! oe oe! 
AAMIN AAMIN AAMIN AAMIN RABBI-L-“ALAMIN 


So be it. So be it. So be it. So be it. Lord of the Worlds 
{3x} 
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ie je) ass Ye SU eG 
YA‘ALIMA-S-SIRRI MINNA LA YAKSbIFA-S-SITRA ‘ANA 


Oh Knower of our secrets do not lift from us the Veil of Your Concealment. 
{3x} 


oI el eT eT el 
AAMIN AAMIN AAMIN AAMIN RABBI-L-‘ALAMIN 


So be it. So be it. So be it. So be it. Lord of the Worlds 
{3x} 


see 


Ieee oe ee bye 


esa S 


Gee asl» oh bs 
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YA MOWLANA YA MUSIBA+ MANY-YAJUKA LA YAKhIBA . 
TOWSALNA BI-L-HABIBA  °IQDI HAJATNA * 
QARIBAa HADbA WAQ&TU-L-HAJATI YA HADIRAL-LA YAGhIba + 
Oh Master! Oh Most Gracious Respondent! Who puts his hope in you is not disappointed. 
We intercede through the Beloved * Grant us our need soon. 
The time of granting needs in near oh Ever-Present who is not absent. 
{3x} 


oe os el el oe! oe! 
AAMIN AAMIN AAMIN AAMIN RABBI-L“ALAMIN 


So be it. So be it. So be it. So be it. Lord of the Worlds 
{3x} 


oe ee Je atl 


ed we - - 
deo ba JI we r 
ALLAHUMMA SALLI WA SALIMUN ‘ALA SAYYIDINA MUHAMMAD « 


WA BARIK ‘ALA SAYYIDINA MUHAMMADA + 
WA‘ALA AALI SAYYIDINA MUHAMMADi + 


Oh Allah benedictions and peace on our liege-lord Muhammad 
and blessings on our liege-lord Muhammad and on the family of our liege-lord Muhammad 


I {10x} 
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AAMIN AAMIN AAMIN AAMIN RABBI-L-‘ALAMIN 


So be it. So be it. So be it. So be it. Lord of the Worlds 
{3x} 
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WA SALAMUN ‘ALA-L-MURSALIN WA-L-HAMDU LI-LLAHI RABBI-L--ALAMIN 


and peace be upon the Messengers and all praise is due to Allah, Lord of all the Worlds 
{3x} 


BISMI-LLAHI-R-RAHMANLR-RAHIM + 
AL-HAMDU-LI-LLAHI RABBI-L-‘ALAMIN + 
AR-RAHMANI-R-RAHIM + 
MALIKI YAWMLD-DIN + 
*TYYAKA NA‘BUDU WA TYYAKA NASTA‘IN © 
*THDINA-S-SIRATA-L-MUSTAQIM * 
SIRATA-L-LADbINA ’AN‘AMTA ‘ALAYHIM + 
GbAYRI-L-MAGRDUBI ‘ALAYHIM WA LA-D-DAAALLIN « 


In the Name of Allah, the Mercy Full, Bestower of Mercy * 
Praise to Allah, Sustaining Lord of the Worlds + 
The Mercy Full, The Bestower of Mercy « 
Master of the Day of Requital « 
To You our worship — and to You our petitions * 
Guide us on the Straight Path « 
The Path of those upon whom You have bestowed blessings 
not that of those upon whom is Your Wrath or who are astray. * 
{1:1-7} 


I (3x} 
i 
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‘INNA. LLAHA WA MALAA’ IKATAHU YUSALLUNA ‘ALA-N- NABIYY 7 
YAA ’AYYUHA-L-LADhINA "AMANU SALLU ‘ALAYHI WA SALLIMU TASLIMA 


Truly Allah and His Angels bless the Prophet 
Oh you who believe bless him and pray him peace in abundance. 
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SALAWATU-LLAHU WA SALAMUHU WA TAHIYYATUHU WA RAHMATUHU 


WA BARAKATUHU ‘ALA SAYYIDINA MUHAMMADA 
<AB&DIKA WA NABIYYIKA WA RASULIKA-N-NABIY YI-L-UMMIY YI 
WA‘ALA AALIHI WA SAHBIHI 
<ADADA-Sh-SHAFT WA-L-WATRI 
WA‘ADADA KALIMATI RABBINA-T-TAMMATI-L-MUBARAKAT 


Benedictions of Allah and His Peace and His Greetings and His Mercy and His Blessing 
on our liege-lord Muhammad 
Your Slave and Your Prophet and Your Messenger, the Unlettered Prophet 
and upon his household and his companions 
an amount according to the number of the even and the odd 
and an ammount according to the number of the Blessed Words of your Lord. 


WALA HOWLA WA LA QUWWATA?ILLA BI-LLAHI-L-‘ALLTY YI-L“ADhiM * 
WA HUWA HASBUNA WA NIMA-L-WAKIL « 
FA-NISMU-L-MOWLA WA NI‘MU-N-NASIR 
There is no strength and no power save in Allah, The Exalted, The Sublime 
He is our Sufficency and our most excellent Guardian 
and how excellent a Master is He and how excellent a Defender. 


{Ix} 
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SUBHANA RABBIKA RABBLL“IZZAT ‘AMMA YASIFUN O 
WA SALAMUN ‘ALA-L-MURSALIN jo} 
WA-L-HAMDU LI-LLAHI RABBI-L-‘ALAMIN O 


“Glory to your Lord — the Lord of Majesty — beyond that which they ascribe to Him 
and peace be upon the Messengers and Praise be to the Lord of all the Worlds.” 
{37:180-182} 

{1x} 
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YA MOWLANA YA KARIM *?*ARHAMNA YA RAHIM 


Oh Master, Oh Generous — Have Mercy on us Oh Bestower of Mercy 
{3x} 


aia Jj .e 
SUBaHANA-L-MOWLA-D-DA?IM 


Glory to the Eternally Enduring Master 
{3x} 


AL-FATIHAH 


The Opening 
{read 1x} 


Humaythira by night in the present time 
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